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ABSTRACT 
TO BE AFRICAN OR NOT TO BE: AN AUTOETHNOGRAPHIC CONTENT 
ANALYSIS OF THE WORKS OF DR. ASA GRANT HILLIARD, III  
(NANA BAFFOUR AMANKWATIA, II) 
by 
Qiana M. Cutts 
 
The purpose of this research was to explore the work of Dr. Asa Grant Hilliard, III (Nana 
Baffour Amankwatia, II) in three areas: (1) traditional African education and 
socialization, (2) responsibilities of African teachers, and (3) the need for 
inter/multicultural teacher education programs. It was also the purpose of this research to 
explore my African identity development and transformation as I interacted with, studied, 
and read works by Dr. Hilliard. Data used in the study include a selection of works by Dr. 
Hilliard, fieldnotes, fieldletters, original poetry and essays, and memory data (St. Pierre, 
1997). Qualitative content analysis and autoethnography were combined to present an 
autoethnographic content analysis (ACA) of Dr. Hilliard’s work. The ACA method is 
unique to this study and provided a reflexive analysis of documents (Altheide, 1987) 
complimented by recognition of the events that contributed to my African identification. 
Findings from the study revealed several major themes in Dr. Hilliard’s work: (a) African 
socialization to challenge the MAAFA, (b) traditional African education for all children, 
(c) African teachers as responsible teachers, and (d) teacher education for 
inter/multicultural perspectives.  The final product is an amalgamation of academic and 
literary writing, and includes poems, vignettes, and autobiographical narratives. 
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CHAPTER 1 
INTRODUCTION 
Vignette 1: Transition 
Monday, August 13, 2007 
 
Our mornings started early. Normally, we would depart by 7:00 am in order to 
beat the brutal Egyptian heat. Today we were behind schedule and collectively emerged 
from the hotel at 7:15. As I stepped outside from the cool temperature of the hotel, the 
steamy air took away my breath and the sun pierced through my shirt as there were no 
clouds to block its rays. The Egyptians were busy starting their day, small buses passed 
by filled with men headed to work. Other men scrambled to jump onto any part of the 
buses they could manage – some were gripping the rails on the back, hanging from the 
windows, and/or holding tightly to the side mirrors. A few women were sprinkled in the 
crowd while children walked here and there. And, like the previous 11 days I had been in 
Egypt, I basked in the splendor of it all. In a way, I had become comfortable with – and 
welcoming of – the staggering heat, the Muslim prayers at the crack of dawn, and the 
pleasantly pushy street vendors. The dry heat of 100 degrees or more greeted me each 
day; and the adhan, or call to prayer, sounded five times daily as the 80-90% Muslim 
population prayed to Allah. The vendors made their living bargaining with prospective 
buyers; if you were patient, reasonable, and firm; you could purchase items at a good 
price. All of this was part of my experience while in Egypt  and I wanted to make sure 
that, in case I were to never return, I had the opportunity to experience everything.  
All of the Plan A study tour members filed into the two buses outside the hotel. 
There was the bus for the “Holy Family” and the bus for the “Royal Family”.  Together, 
we were the Holy Royal Family, a name by which all ASCAC tour groups led by Baba 
Asa had been known. We were headed to Waset. Although some of us had grown tired 
from visiting – not tired of visiting – so many of the temples, mosques, pyramids, and 
museums; we always packed the bus for each opportunity to observe an aspect of our 
history. There was an element of surprise about each place we visited; thus, no one 
wanted to miss any trip. The security officer arrived and the tour guide, Shalem, greeted 
us cordially before counting the passengers. “Hotep Family,” he said. “Hotep,” we 
replied. All were present and accounted for; the busses pulled off. We were quiet. I tried 
to read a book but quickly found myself drifting off into a sporadic sleep. In between my 
naps, I’d look out the window and take in the scenery – beautiful flat lands, scattered 
mud brick houses, families washing clothing and cookware in the Nile, and children 
running beside the busses as we drove the through the villages.  
We arrived at Waset after about an hour of travel. I stepped off the bus, stretched 
my arms to the heavens, and faced the sun in hopes that it would wake me. I felt a sense 
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of peace come over me. My eyes opened wider and there was an ease of emotions in my 
heart; but there was a pain in my stomach. We walked to the entrance and received our 
tickets from Shalem – my stomach still queasy. Once inside, we gathered in the shade and 
Shalem started to provide us with information about the Karnak Temple. Then, in the 
midst of the lecture; he excused himself, removed his sunglasses, and wiped tears from 
his eyes. Confused, the group started asking one another what was wrong. “Has 
something happened to his family?” “Is this just an emotional place for him?” We 
thought we understood his tears because, at some point in the trip, all of us had become 
overwhelmed with emotion when in the presence of our ancestry. But we still wondered 
what made him step away from the group to experience his joy or sadness. Initially, no 
one knew why Shalem had felt so emotional in such an abrupt manner. Then my stomach 
tightened again. I knew. 
Shalem came back to the group and asked us to join the Holy Family a few steps 
away. We all walked over, and Muti, one of the trip leaders, asked that those of us who 
wanted to participate in libations to form a circle. (Before entering any temple we’d have 
libations to cleanse the area.) Our large circle formed; Muti prefaced the libations by 
asking us to place our hands in the Ka position. This position, with both hands held 
toward the heavens, resembled the position a referee would take in a football game when 
a touchdown or field goal has been scored. The Ka represented the soul. My stomach 
tightened.  
 “I’m asking you all to take the Ka position because I’m afraid I have some 
disturbing news. This morning…” Muti paused, her face solemn and serious.  
 Before she could finish her statement, I dropped my hands from the Ka and put 
them over my eyes to catch the tears. I felt faint; the heat, the emotion, and the loss felt 
heavy. I couldn’t stand. Ms. Johnson, one of the Family members, moved closer to me 
and held me by my waist with the other arm resting in mine. Muti kept talking, but I could 
not hear her. I shook my head back and forth while my hands tried to stop the tears from 
falling. The tightening in my stomach stopped…and was replaced with a pounding of my 
heart and a rush of emotions.  
 
It is important that I begin with this permanently etched recollection because, in 
many ways, that day was the beginning of this study; for it was during this trip that I was 
in the initial stages of data collection for a life history of Dr. Asa Grant Hilliard, III (Nana 
Baffour Amankwatia, II). It also was during this trip that Dr. Hilliard died unexpectedly 
from complications due to malaria. I sought to examination his life, his work, and his 
contributions to education. Specifically, I intended to conduct a life history analysis of 
the social, educational, and familial experiences in Dr. Hilliard’s life that were 
instrumental in his development as an educational scholar and a scholar of African 
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history and culture. I started interviewing Dr. Hilliard in March 2007 and after a few 
detailed interviews, I understood that in addition to the aforementioned factors of interest, 
I also needed to understand Dr. Hilliard’s contentions on African socialization and 
education because these two aspects were integral components of his work. As I thought 
and read more about the importance of African socialization, I wanted to understand Dr. 
Hilliard’s African identity and evaluate how it had contributed to his beliefs about 
education for African children.  
Unfortunately, his unexpected death – or transition1 – in August 2007 brought my 
research and my focus to a halt. I felt that I had to continue my research, but I returned 
from Egypt a different person – one that was affected so personally by Dr. Hilliard’s 
transition that I was rendered numb. So for five months after I returned home, I wrote 
nothing, and I read very little. Instead, I looked inward in a constant search of my next 
step. At some point during that search, I entertained the option of an “experimental” 
(Richardson, 2000b) text – a text that would allow me to situate my story within the 
research without detracting from the purpose. Thus, I started to evaluate my own 
experiences and growth while conducting this study and reflected on experiences that 
informed my blossoming beliefs on African socialization, identity, and education. The 
literature and my memory became my tools and autoethnography became my 
methodology. Ellis (2004) defined autoethnography as, “research, writing, story and 
method that connect the autobiographical and personal to the cultural, social, and 
political” (p. xix). This is what I challenged myself to do with this text. As such, I used 
                                                 
1 “The term ‘transition’ is traditionally used by blacks to refer to dying. […] Saying ‘the person 
transitioned’ means they have ‘gone to the next life’ and implies that the person has not left us; they have 
simply changed form. They’re no longer physically present, and they’ve spiritually ‘passed’ into the 
afterlife” (Barrett & Heller, 2003, ¶ 21).  
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autoethnography to conduct a personal analysis of my own transformation and struggle 
with how to be African. Data sources included a selection of Dr. Hilliard’s articles and 
books; other data include previously conducted interviews, field notes and field letters2, 
essays, poetry, and memory data, where personal experiences were recollected. Because 
this study included researcher-as-participant data and was supported by narratives, 
poetry, and literature; I consider the final product an experimental form of writing. It is 
an autoethnography wherein scholarship is fused with artistic expression in an attempt to 
challenge limiting definitions of knowledge within academic texts (Duncan, 2004).  
**** 
A Brief Bio 
 
The fundamental core of Professor Hilliard’s scholarly legacy is its inextricable 
connection to the plight, history, survival, and advancement of African people in 
this society and the global African Diaspora. (Hood & Hopson, 2008, p. 419) 
 
Dr. Asa Grant Hilliard, III was born into a family of educators on August 22, 
1933 in Galveston, Texas. His grandfather, Asa Grant Hilliard, and his father, Asa Grant 
Hilliard, II, both served as principals in Texas high schools. For 27 years, his grandfather 
was the principal of Booker T. Washington High School, which was renamed A.G. 
Hilliard High School after his death in 1931 (Woolridge, 1976). Dr. Hilliard’s father also 
served as principal of A.G. Hilliard High school for nearly 20 years prior to becoming the 
principal of Emmett Scott High School, where he remained for almost 30 years (Hilliard, 
1995). Dr. Hilliard was educated in Texas until his parents’ divorce; he then moved to 
Denver, Colorado with his mother and siblings. He continued his education in Denver 
and earned his Bachelor of Arts in Educational Psychology, Master of Arts in 
                                                 
2 Field letters are notes that I emailed to friends and family while in Egypt. These field letters serve as 
autoethnographic vignettes in Chapter 5 as they outline my experiences and emotion while in Egypt.  
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Counseling, and Doctor of Education in Educational Psychology from the University of 
Denver. Dr. Hilliard also began his career as an educator in Denver.  
Dr. Hilliard’s tenure in education spanned 52 years and included positions in 
Denver, Colorado; San Francisco, California; Atlanta, Georgia, and Monrovia, Liberia. 
He was also the co-founder and vice-president of the Association for the Study of 
Classical African Civilizations (ASCAC), an organization whose aim is to provide, “a 
body of knowledge that continuously contributes to the rescue, reconstruction, and 
restoration of African history and culture” (http://www.ascac.org/purpose.html). In 
addition, Dr. Hilliard also had served as a consultant to a number school systems, 
universities, and government agencies; and is recognized for his work in student 
assessment, teacher training, and curriculum development. Dr. Hilliard was a notable 
Black scholar who exhibited a wealth of knowledge on African culture and community 
socialization. As an educator, psychologist, and historian, Dr. Hilliard was able to present 
a multi-faceted approach to the study of African culture and its relationship to education. 
In addition to his knowledge of and involvement in African culture, Dr. Hilliard was an 
educator who produced several works on culture and education, standardized and IQ 
testing, teacher education, and –centered/multicultural education, among other areas. He 
was also sought after as a curriculum developer and educational speaker. Dr. Hilliard 
worked tirelessly to promote educational achievement for all students, specifically 
impoverished students and students of color until his death on August 12, 2007 in Cairo, 
Egypt.    
 My dissertation focuses on Dr. Hilliard’s work on African socialization and 
education. Hilliard (1995) defined socialization as, “the process of assuming 
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responsibilities for one’s ethnic group based upon its teachings of its shared culture and 
destiny” (p. 11); the definition of education utilized in this work focuses on the schools’ 
and communities’ abilities to encourage learners with a level of understanding that will 
nurture within them the ability to view society critically. Therefore, Dr. Hilliard 
consistently encouraged educators to seek and encourage critical consciousness (Freire, 
1974) in their students. As I engaged in Dr. Hilliard’s work, I was consistently reminded 
that in order for Black people to be socialized and educated as Africans, we must first 
identify as Africans. Therefore, African identity and cultural connections to the African 
family were explored. My interactions with Dr. Hilliard and his work had a significant 
impact on my identity transformation. I believe that identity is a fluid process, ever 
evolving. And in comparing the person that I am now to the person I was prior to our 
meeting, I am more aware of the impact that Dr. Hilliard had on the depth of my 
transformation. Specifically, I find that I have adopted a critical consciousness and have 
become more aware of my African identity.   
In addition to African socialization, education, and identity; the importance of 
African teachers to these processes was explored. Hilliard (1998) explained that, “African 
teachers hold the power of African people in their hands” (p. 107). The teachers to whom 
Dr. Hilliard referred were not only classroom teachers; they were community teachers as 
well – the barbers, the community elders, the church members. I am no longer a 
classroom teacher; yet, I still consider myself an educator. Therefore, Dr. Hilliard’s work 
served as a guideline for my development as an educator (and as a parent). This work 
outlines my African identity transformation and has implications for Black classroom 
teachers as it calls on them to engage in their own African identity transformation. 
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Hilliard (1998) maintained that for teachers, “Preparation, however, is the key, and before 
beginning the educational relationship with the students, African teachers must first 
become whole, productive, and conscious beings. Only then can they transform students” 
(p. 107). In other words, in order for Black teachers to educate their students for critical 
consciousness, they must first engage in a process whereby they become whole by 
embracing their own African identities. 
Black Students, Black Teachers, and Education 
 
No challenge has been more daunting than that of improving the academic 
achievement of African American students. Burdened with a history that includes 
the denial of education, separate and unequal education, and relegation to unsafe, 
substandard inner-city schools, the quest for quality education remains an elusive 
dream for the African American community. (Ladson-Billings, 1994, ix) 
 
 The dream of a quality education is one that still persists for Black and other 
students of color. In the era of No Child Left Behind (NCLB, 2002) and high stakes 
testing, schools struggle to demonstrate that they are worthy by reaching the gold medal 
of education – Adequate Yearly Progress (AYP). Reaching AYP may demonstrate that 
the schools have been effective at schooling their students; yet, the dream of a quality 
education remains one that is deferred for Black students. Schooling and education differ 
in that schooling is a process that exists to maintain society’s imbalanced power structure 
and education refers to making the individual whole, providing the student with the 
beliefs, knowledge, and spiritual connection necessary to nurture societal and cultural 
contributions (Shujaa, 1998). Hilliard (1995) further explained the differences between 
education and schooling when he wrote, “Schooling refers to the common content, skills, 
attitudes and understanding required by the larger society. Education refers to a deeper 
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level of understanding and enables learners to interpret the realities around them” (p. 11, 
emphasis in the original).  
Schooling is a necessary component of the educational process; however, it is 
only a step that must be accomplished as one works toward education. Many schools are 
successful in teaching reading, mathematics, social studies, science, and technological 
content; but they do not provide the education that helps students become positive 
contributors to society and their respective cultural communities. It is my contention that 
Black students suffer from their exposure to schooling without education because they 
are alienated from education through a Eurocentric curriculum that feeds them a 
burdened historical perspective of whom they are (Asante, 1991; Codjoe, 2001). Many 
Black teachers also have been taught by Caucasian teachers with the same burdened 
historical perspectives of Black students, using Eurocentric curriculum that places Black 
students in the margins. Nevertheless, I do not claim that Caucasian teachers or teachers 
identifying with other racial/ethnic groups are not able to educate Black students because 
research has shown that teachers of others races can be successful with Black students 
(Cooper, 2003; Parsons, 2005). However, in thinking of my own experiences in 
education, it is apparent that I, too, was taught using a curriculum that fed me a burden 
perspective of Africans and encouraged me to view my position in society through the 
eyes of others.  
The argument here is that in order to resist marginalized forms of education, 
Black students need a strong cultural identity. Without a dedicated cultural base, Black 
students will continue to struggle against the socio-politic-economic context of education. 
Thus, cultural identity is an important aspect to consider as, “Our problems in education 
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are inseparable from our problems as people,” (Hilliard, 1998, p. 49). Because 
educational systems are often mirror-images of the societies in which they exist (Asante, 
1991; Hilliard, 1998), Black youth educated in a society that does not support their 
African identity are only seen and see themselves as being “acted upon.” Therefore, 
being educated from the margins is a form of mis-education that contributes to de-
Africanization. Black teachers’ role in this process is an important one since, “it is the 
African-centeredness of the teacher’s thinking that determines the African-centeredness 
of the teaching” (Shujaa, 1998, p. 265). Irregardless of the type of school, the type of 
curriculum, or the type of school reform; it is the teacher that determines how and what is 
taught (Shujaa, 1995). Therefore, teachers’ identities are important because professional 
and cultural identities work together to determine teachers’ instructional techniques and 
strategies. 
 “You teach what you know. You teach what you’ve experienced. You teach who 
you are” (Milner, 2005, p. 391, emphasis in the original). In a study that focused on how 
a Black teacher developed and implemented a multicultural curriculum in a 
predominantly Caucasian teaching context, the teacher, identified as Dr. Wilson, made 
this comment to explain the differences in her perceptions of race and education and 
those perceptions of her Caucasian coworkers. “And when we have White teachers who 
don’t deal with race and culture and difference, it’s really a handicap to the students 
because they are not teaching reality” (pp. 391-392). The reality is that K-12 student 
population in the United States is becoming increasingly representative of students of 
color, but teachers do not reflect that same colorful diversity. The National Center for 
Education Statistics (NCES) Digest of Education Statistics: 2007 revealed that the 
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percent of students of color – specifically Black, Hispanic, and Asian students – had 
increased from 34% in the fall of 1995 to 41.6% in the fall of 2005. The results of the 
NCES’ Schools and Staffing Survey (SASS) indicated that in 2004 only 16.9% of U.S. 
teachers were teachers of color while 83.1% were Caucasian. The racial and ethnic 
diversity of our student body is changing rapidly; the racial and ethnic diversity of our 
teachers is not. And if Dr. Wilson’s contention is true that teachers teach what they know, 
what they have experienced, and who they are; what are teachers that have limited 
experiences with people of color teacher their students? What are teachers that do not 
have any cultural knowledge of their students teaching? What are teachers who have not 
had any cultural diversity experiences teaching to their students of color? What are 
teachers who do not know themselves teaching their students? My guess would be that 
they are teaching students those burdened perspectives. I concur with Dr. Wilson’s belief 
that we teach who we are. Of course, the argument that Caucasian teachers could utilize 
culturally relevant teaching models and/or multicultural education exists; yet, that 
argument was beyond the scope of this study.  
Garofano and Sable (2008) identified the 100 largest public elementary and 
secondary school districts in the United States during the 2004-2005 school year. Of 
those 100 districts, 28 districts had an enrollment of Black students that was at least 30% 
of the total student population. In fact, in 18 of those school districts, Black students 
represent at least 50% of the student enrollment3. Because many Black teachers work in 
urban, inner city schools with high Black student enrollment (Irvine, 2003), we could 
                                                 
3 Three school districts in Georgia – Atlanta Public Schools (88%), Clayton County Public Schools 
(74.6%), and the Dekalb County School System (78.2%) are included in this number. Other Georgia school 
districts on the list of the largest 100 school districts included Cobb County School District (29.3%), Fulton 
County School District (40.4%), and Gwinnett County School District (23.6%)  
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conclude that in many of those districts, the percentage of Black teachers may be similar 
to the enrollment of Black students. Freeman, Scafidi, and Sjoquist (2002) outlined this 
trend in their study of trends in Georgia’s public schools from 1994 to 2001. In their 
study, they found that nearly one-third of Georgia’s Caucasian teachers were leaving 
schools with predominantly Black enrollment in order to work in schools with 
predominantly Caucasian or racially diverse enrollments. Irvine (2003) suggested that 
Black teachers bring more than just their race to their schools and are not merely Black 
role models. Irvine proposed that, for students of color, teachers of color serve as 
“cultural translators and mediators” (p. 55), hold higher expectations than their Caucasian 
counterparts, and utilize culturally based teaching styles. Yet, in order for teachers to be 
culturally relevant, they must take into account how they view themselves (Ladson-
Billings, 1994). Teachers who practice culturally relevant teaching practices, “help 
students make connections between their local, national, racial, cultural, and global 
identities” (p. 25, emphasis added). Therefore, if teachers do not have a strong sense of 
their varying identities, how will they be able to foster those connections for their 
students? “You teach who you are” (Milner, 2005, p. 391, emphasis in the original); and 
Black teachers are African descendents.  
Statement of Purpose 
 
The purpose of this study was to explore Dr. Hilliard’s work on African 
socialization and education and to identify how that work – and other experiences – 
influenced my African identity. The study highlights Dr. Hilliard’s beliefs on the 
importance of African socialization and African concepts in education, wherein, “the 
process of education was not seen primarily as a process of acquiring knowledge” 
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(Hilliard, 1995, p. 123).  In addition, this work describes the identity transformation 
process that enabled me to understand and accept my African identity. I analyzed the 
particular experiences that contributed to my own beliefs on African socialization, 
education and identification. Reflecting on and including my personal experiences is not 
an attempt to minimize the importance of Dr. Hilliard’s work. To the contrary, the 
autoethnographic aspect of this study can be viewed as a student’s personal tribute to his 
legacy. Using autoethnography also was therapeutic for me and may be therapeutic for 
readers that may have shared similar experiences. Nevertheless, I did not let 
autoethnography cloud the goals of the study by being utilized in a manner that is self-
indulgent (Atkinson, 1997; Coffey, 1999; Sparkes, 2002). One of the aspects of Dr. 
Hilliard’s work was to teach others of the importance of African socialization and 
concepts in education. In my reading and reflection on his work, I sought to understand 
how his work influenced me in my own process of African socialization and application 
of African concepts in education. In that respect, I hope that this study will, in some way, 
continue his mission. Therefore, Dr. Hilliard’s work served as the essence of this study 
and my stories are the complimentary narratives.   
Significance of the Study 
 
 Legacy.com®, an online obituary database, has as its’ trademark, Where life 
stories live on®. Dr. Asa Hilliard’s life story currently lives on through this site. With 
over 500 entries from individuals as far north as Canada and as far east as Africa, all 
expressing their condolences at the transition of a scholar who “loved Afrika an Afrikan 
people without apology” (Dalamba, 2007), Dr. Hilliard’s guestbook serves as 
confirmation that engaging in the study of his work is a transformational experience. 
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Several of the entries celebrate Dr. Hilliard for inspiring them to accept their collective 
African identity, to become critical educators, to engage in deep African study, to live 
according to the principals of MAAT4, etc. In addition, many of the comments were from 
educators who credited Dr. Hilliard with helping them to nurture a critical view of 
education and facilitate excellence in their students. Some had come to know Dr. Hilliard 
as a family friend and/or a student; others were introduced to his work during a 
conference or professional learning activity. There also were those who, prior to his 
transition, were not familiar with Dr. Hilliard or his work. Nevertheless, all expressed 
their sympathies and articulated how they had been affected by his work and/or death. It 
is for these reasons that this study is significant.  
 An additional aspect of this study is my identity transformation that began with 
the A Different World (Carsey, Werner, & Allen, 1987) episode “Mammy Dearest” 5 
(Berenbeim & Allen, 1991) and peaked that day6 in Waset. An exploration of my 
transformative journey is profound because it highlights how, through Dr. Hilliard’s 
work, I have been able to unmask my identity and heal my wounded soul (Rodriguez, 
2006). The profundity of this identity transformation is in my understanding of the 
inherent “legacy of submission” (Rodriguez, p. 1068) that is embedded in identity 
masking. In other words, masking my African-ness meant relinquishing my culture; my 
sense of self. Gordon (1998) argued that, “Reclaiming one’s culture (cultural history and 
knowledge [and identity]) is an essential aspect of an authentic being” (p. 68); and 
without an “authentic [African] self”, Africans are powerless to change the academic 
conditions of Black students (Goggins, 1996). If Black students are to experience an 
                                                 
4 Truth, justice, harmony, balance, order, reciprocity, and propriety.  
5 See section My Journey: Finding A Different World 
6 August 13, 2007 – the day Dr. Hilliard transitioned.  
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education characterized by the critical thought and liberation, instead of a schooling 
process that advances dominant ideology, Black teachers must have tapped into their 
authentic selves. In addition, teachers who are not of African descent should also engage 
in introspection as it will allow them to problematize deficit perspectives perpetuated 
about Black students in schools and in society. Therefore, this study is significant as it 
argues that teachers must engage in introspection to unmask their identities and/or expand 
their cultural knowledge of African culture and people (Hilliard, 1998). This study also is 
significant because it could serve as an important resource for anyone interested in 
African community socialization, education, and identity, and the life and work of Dr. 
Hilliard. 
Research Questions 
 
The central question and guiding questions that directed the study focused on Dr. 
Hilliard’s work on African socialization and education and my experiences with African 
identity transformation. As a researcher and participant, conducting this research has 
exposed me to information that has had an impact on how I view my identity as an 
African. By outlining my transformation through the introspective analyses supported by 
an analysis of Dr. Hilliard’s scholarly work, this study provides a depiction of the path I 
took to explore my African identity. Therefore, the study also drew on the overarching 
question, How do I embrace African culture and avoid education for extinction? Dr. 
Hilliard’s work initially was a guide, but his publications became a significant influence 
to my identity as I engaged in constant reading and analysis. Therefore, the core research 
question is to understand the view of African socialization and education through Dr. 
Hilliard’s work. The guiding research questions are: 
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1. How does Dr. Hilliard conceptualize African socialization and education in his 
work? 
2. What are Dr. Hilliard’s contentions regarding African teachers and their 
preparation of African students? 
3. What experiences have contributed to my African identity transformation? 
Definition of Terms 
 
 The following terms are important to the study and are used throughout this 
dissertation. When possible, citations of sources for the terms have been provided. 
African-centered/Afrocentric. These terms are often used interchangeably and 
refer to the thoughts and practices that reflect an African cultural orientation. Goggins 
(1996) contended that, “To be African centered is to construct and use frames of 
reference, cultural filters and behaviors that are consistent with the philosophies and 
heritage of African cultures in order to advance the interest of people of African descent” 
(p. 18). Afrocentricity is defined as placing the experiences of African people at the 
center of educational and social inquiry. Specifically, Molefi Kete Asante (2003), a major 
proponent of Afrocentric education, defined Afrocentricity as, “a mode of thought and 
action in which the centrality of African interests, values, and perspectives predominate” 
(p. 2).  
Afrocentric Education/Curriculum. An educational curriculum that is specifically 
designed to place the student of African descent in the curriculum, to view education 
from his point of view. In education, “centricity refers to a perspective that involves 
locating students within the context of their own cultural references so that they can relate 
socially and psychologically to other cultural perspectives” (Asante, 1991, p. 171, 
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emphasis in the original). Asante (1991) further explained that “teachers must provide 
students the opportunity to study the world and its people, concepts, and history from an 
African world view” (p. 171).  
Association for the Study of Classical African Civilizations (ASCAC). An 
organization co-founded by Dr. Hilliard whose purpose is to preserve and restore African 
history and culture. According to the ASCAC website (http://www.ascac.org/index.html), 
the organization seeks to operate according to the following principles: 
Our purpose is to promote the study of African civilizations for the development 
of an African world view. Our aim is to build African centered study groups and 
strengthen existing institutions. Our goal is to provide excellence in all 
dimensions of our association. Our strategy is to use our accumulated knowledge 
for the liberation of African people wherever they may be. Our commitment is to 
the truth. Our achievements and accomplishments will provide the resources 
necessary for ASCAC to grow and be recognized as a world class African 
organization. (http://www.ascac.org/purpose.html) 
 
Education. Education refers to making the individual whole, providing him with 
the beliefs, knowledge, and spiritual connection necessary to nurture societal and cultural 
contributions (Shujaa, 1998). Hilliard (1995) further explained that “Education refers to a 
deeper level of understanding and enables learners to interpret the realities around them” 
(p. 11, emphasis in the original). 
Ethnic/cultural identity development. Gay (1985) suggested that “ethnic identity 
development process is a kind of psychological liberation” (p. 49). In this process, Gay 
argued that individuals move through several stages starting with self-denigration and/or 
ethnic unconsciousness and moving toward ethnic pride and commitment.  
HEKA. Hilliard (1998) defined HEKA as “spiritual power” (p. 17) that is a direct 
result of the renewed perception and insight of MAAT. MAAT and HEKA are 
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complimentary concepts in the ancient Kemetic texts. These two concepts work together 
to bring about the WHMY MSW or reawakening.  
 Identity (ethnic and cultural). Hilliard (1998) described ethnic and cultural 
identity as “traditional identity” that existed as the “highest order of identity” (p. xxi), 
even outranking social identity. Hilliard further explained: 
Ethnic and cultural identity is that which grows out of the shared struggles and the 
collective heritage of a people. It is true that there are many aspects to a felt 
identity including phenotype; however, ethnicity and culture are the core 
components of collective identity that compel and propel nationality, social class, 
and gender. (p. xxi) 
 
Kemet or KMT. Kemet is an ancient African civilization started by Black Africans 
in 3100 B.C. The word “Kemet” reportedly means “the black land.” While some contend 
that this is a reference to the darkness of the soil, others contend that it refers to “the 
black people of the land” (Hilliard, 1992, p.10). Hilliard (1992) also maintained that 
KMT was “an indigenous black African civilization” that “must be considered as a 
classical African civilization” (p. 10).  
MAAFA (mah-ah-fah). “MAAFA is a Kiswahili term that means “disaster” (Ani, 
1989). It refers to the terroristic interruption of African civilization that was occasioned 
by European and Arab slavery and cultural aggression” (Hilliard, 1998, p. 1). The 
MAAFA also may be referred to as the African and/or African American Holocaust. 
MAAT (muh-aht). MAAT is a “Kemetic term that represents the singular whole for 
the concepts of truth, justice, order, righteousness, balance, reciprocity, and harmony” 
(Hilliard, 1998, p. 2). 
MDW NTR (medu netucher). Hilliard (1998) defined MDW NTR as the language 
of ancient Kemet consisting of both alphabets and symbols. MDW NTR, or divine speech, 
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“embodies the deepest of thoughts, using KMT [Kemet] and other African environments 
(i. e. plants, animals, people, tools, buildings, etc.), to convey deep thought” (p. 6).  
WHMY MSW. This is “a Kemetic term which means the repetition of the birth, or 
a reawakening. The WHMY MSW is also a healing” (Hilliard, 1998, p. 2). 
SANKOFA. “SANKOFA is the Akan word that means go back and fetch it” 
(Hilliard, 1998, p. 7).  Hilliard (1998) further explained that SANKOFA is simply the 
process of knowing and understanding the past, especially the wisdom of our ancestors. 
African people cannot possess a deep understanding of the impact of the MAAFA until we 
have gone back to fetch our history and come to define ourselves as African  
SIA. SIA is the insight that is gained by African people after proper SBA has taken 
place (Hilliard, 1998).  
SBA. “SBA means teaching, learning, wisdom and study or collectively deep 
thought” (Hilliard, 1998, p. 6).  
Schooling. “Schooling is a process intended to perpetuate and maintain society’s 
existing power relations and the institutional structures that support those arrangements” 
(Shujaa, 1998, p. 15).  
Socialization. Hilliard (1995) suggested that socialization is, “the process of 
assuming responsibilities for one’s ethnic group based upon its teachings of its shared 
culture and destiny” (p. 11).   
My Journey: Finding A Different World 
 
According to the 2001 U.S. Census, my hometown of West Blocton, Alabama, a 
small town in the Southeastern United States, is comprised of 1,372 residents, of which 
79.74% are Caucasian and 19.53% are Black. I grew up in a part of the town called the 
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“Heights,” which was where at the majority of the 19.53% of the Black people resided. 
Although I was raised in a post-Jim Crow era where legalized segregation was not 
factored into my daily experiences, I often experienced the sting of racist epithets and 
attitudes. In small towns in the South, people have always found ways to reenact the past, 
especially when race is involved. Our reenactments were always some interaction where 
we were divided on racial lines. Sometimes it was as subtle as being watched as we 
shopped at the local convenience store or as obvious as the statement my mother heard 
when she inquired about purchasing a house on Main Street (where, to this day, no Black 
residents live): “You should have come an hour earlier. We just sold it.” Understanding 
what the condescending comment really meant, my mother did not bother to tell the seller 
that she was the potential buyer who had called an hour earlier and had been told that the 
house was available. 
Although West Blocton offered plenty of opportunities for me to have 
experiences like those previously discussed, there was very little offered in respect to 
cultural awareness for people of color. There were elaborate celebrations of the Fourth of 
July where red, white, and blue flags hung from the light posts on Main Street. There was 
“Wild West Blocton Day” when the town celebrated its establishment; there was also the 
“Cahaba Lily Festival,” another reason to participate in “community” activities. During 
each of these events, town residents could be seen riding around in their pickup trucks 
with their “Proud to be American” or “I Love Dixie” bumper stickers and Confederate 
flags plastered on the front. I often thought to myself, “Something is not right here. What 
about me?” My schools and the Heights were no different. Although I had teachers who 
seemed to love and care about me, there was something missing in the curriculum. We 
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talked about slavery. We talked about the Civil War, and that was it. In my schooling 
experience, that was the extent of who Blacks were. My immediate community was also 
missing something. We had our own community activities, but that usually meant we 
watched a game at the baseball field while Ms. Vera fried fish, Ms. Sarah sold “be-
bops7,” and Mr. Rudolph sold pickles and juices out of the trunk of his car. To this day, I 
cherish these activities when children did not require the entertainment of video game 
and other technologically savvy instruments; all we needed was outside, fresh air, and 
friends. But I wanted more. I wanted to know what the African part of African American 
meant. I knew I was Black, I knew I was American; but was I African?   
Thursday, December 5, 1991. On this day a smoldering to know more about being 
Black, being African, was ignited. I was 23 days shy of my 16th birthday and still feeling 
confined in my self-segregated Alabama hometown. I did not know what generated this 
feeling, but I knew that I had to become free. That day was same as most. I went to 
school and had basketball practice afterwards. Then I went home around 6:00pm and did 
my homework before watching my then (and now) favorite television show – A Different 
World8 (Carsey, Werner & Allen, 1987). Each week since it first aired in September 
1987, the show had provided me with laughter and lessons that helped me address young 
love and all those other emotions that plague the teenage mind. However, on that night, 
the episode called “Mammy Dearest” (Berenbeim & Allen, 1991) sparked my curiosity 
about the diversity of African people of which I had no knowledge. In this episode, 
                                                 
7 Not to be confused with Be Bops Collectables and Antiques; Bebops Glassworks, which specializes in 
fiberglass body panes for antique automobile restoration projects; or the wool diaper cover be-bops; the be-
bops to which I refer are Styrofoam cups filled with frozen Kool-Aid. They also are called icy-cups or 
frozen cups.   
8 A Different World is a spin-off of The Cosby Show that aired on NBC for six seasons. The show was 
based at Hillman College, a fictitious HBCU and initially centered on the life of Denise Huxtable, played 
by Lisa Bonet. While The Cosby Show was somewhat conservative in the issues it addressed, A Different 
World frequently explored issues with race, class, gender, identity, etc.   
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several of the characters dealt with issues of race and self-esteem. One of the characters, 
Kim, struggled with insecurities about her dark complexion. Kim’s insecurity had been 
created by a school costume party where she was awarded Best Costume for her 
representation of “Mammy,” although she said she was dressed as an Egyptian princess. 
The main character, Whitney Gilbert, also agonized with her identity when she 
discovered her Black ancestors had owned slaves. The show delved into these issues of 
self-esteem and self-identity of Blacks, especially Black women, and culminated with an 
artistic performance that celebrated the diversity of Blacks – Black women in particular.  
The performance started a recitation of Paul Laurence Dunbar’s (1896) “We Wear 
the Masks.” This introduction was followed by a tribute to Mammy; Freddie, the African-
centered character, dancing in blackface; and an African dance. While some of the 
characters considered celebrating Mammy and dancing in blackface as degrading, 
Freddie suggested that by embracing those figures, Blacks were “reappropriating the 
symbols of our oppressors.” Utilizing dance, spiritual songs, and poetry, the cast traced 
the diversity and strength of Black women and allowed the characters to find closure with 
their insecurities; and as each character grappled with closure, I watched as the closing 
poetic performance piece had me glued to the television. Accompanied by the rhythm of 
drums and African dance, Kim recited and embodied the following words:    
I was born in the Congo 
I walked to the fertile crescent and built 
    the sphinx 
I designed a pyramid so tough that a star 
    that glows every one hundred years falls 
    in the center giving divine perfect light 
I am bad 
 
I am a gazelle so swift 
    so swift you can't catch me [Ha ha] 
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For a birthday present when he was three 
I gave my son Hannibal an elephant 
    [And] He gave me Rome for mother's day 
 
My son Noah built new/ark and 
I turned myself into myself and was 
    Jesus 
 
[Ah] I am so hip even my errors are correct 
 
I mean...I...can fly 
    like a bird in the sky... 
 (Giovanni, 2003, p. 125) 
I sat on the edge of my mother’s paisley sofa and felt a surge of energy and pride that 
started my journey towards finding that mental freedom in my hometown and society in 
general. I was impressed by the delivery and the uplifting words and was determined to 
find the title of the poem; and after asking several teachers and scanning literature books 
looking for key words, I discovered this poem was Nikki Giovanni’s (2003) “Ego 
Tripping (there must be a reason why).” Gay (1985) called this poem Giovanni’s 
“symbolic testimonial…to the power of Black heritage” (p. 47). The characters’ 
performance and the words of Giovanni’s poem were my introduction to the power of my 
African history and identity.   
This story is important to consider in my research because, in retrospect, I realize 
this episode that touched on the history of Africans and African Americans was my 
introduction to African culture. With A Different World (Carsey, Werner & Allen, 1987), 
I had found a way to begin to situate myself within the world. That feeling of being out of 
place in my own neighborhood and school was replaced with a feeling of greatness, 
importance, and strength. Asante (2003) related this transformation to “two aspects of 
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consciousness: (1) toward oppression, and (2) toward victory” (p. 64). According to 
Asante, a person in the “toward oppression” stage of consciousness is able to verbalize 
oppression but is not able to see the strength that propelled Africans on slave ships to 
victory. With this episode of A Different World, I had begun to arrive at the first aspect of 
consciousness; I was sprinting “toward oppression” by acknowledging there was a 
history out there of which I knew very little. However, my young mind was not ready to 
strive “toward victory” because I was just beginning to understand my own oppression. 
To paraphrase Asante, I was beginning to know what was going on in my neighborhood, 
school, and society; but I was not cognizant of the steps needed to get out of the 
predicament (p. 64).  
At that young age, my introduction to African culture was successful in planting 
the seed of curiosity about my history as a Black person, specifically as an African 
descendent in a racially charged society. Again, I had not moved toward victory because I 
was still in the realization stage of examining how oppression and naïveté are compatible. 
I was becoming aware of why, although I desperately wanted to, my mother prevented 
me from wearing my hair in a natural or locks and why my friends told me that my hair 
was “too pretty” to wear “like that.” I was beginning to see the underlying meaning of the 
comments made my biology teacher, Mr. Bearden, who often referred to my friends and 
me as “you people.” I started to decipher statements like Mr. Bearden’s joke that 
Alabama’s Black Belt region received its name because of its high population of “poor 
Black people.” To me, this was more than a joke in poor taste, but to the teacher and the 
non-Black students it was hilarious.  
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Asante (2003) suggested that consciousness of oppression is not immediately met 
with victory over oppression. Victory, he asserted, is accomplished when one begins to 
take control of oppression and define his or her own destiny. “Our choice is the 
determining factor; no one can be your master until you play the part of a slave” (p. 65). 
Therefore, victory of consciousness indicates that the freedom of enslaved people was not 
as a right given to the people by any president’s proclamation, but as a right mandated by 
the demands of the people. This ideology insists that “we are free because we choose to 
be free” (p. 65, emphasis in the original). Only through our choices as a people and our 
refusal to be oppressed can consciousness of victory be attained. Asante further 
contended that “the high schooler who wears corn rows or writes stories about black 
people may exhibit a consciousness of oppression but that is not consciousness of 
victory; consequently, deliverance is postponed until there is a victorious historical will” 
(pp. 64-65). In this statement, Asante’s words define the journey that had started for me.  
On a visit to my mother’s home in 2007, I found a five-chapter, 25-page short 
story submitted to my English teacher in 1992. Ironically, this story is about the 
forbidden love between an enslaved woman and a Caucasian man. As an adult 
approaching my “deliverance” I can critique this piece and find obvious attempts of my 
efforts to seek victory while still navigating my own existence within the oppressive 
society that constantly made me question my worth. I wrote:  
Milly was colored, but she wasn’t dark as you would think. She was much lighter 
than most of her friends. She was a caramel color. Sometimes her friends would 
tease her and say that she was a zebra, or a mut, or a mixed breed. Milly never let 
any of that bother her because her mother told her she was that way because she 
was special and because her slave master had raped her. But despite that, she was 
proud to be what she was and she loved the man she had known as her father.  
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Because I have grown in so many ways, I almost embarrassed to read this, let alone 
include it in a scholarly composition. However, I feel that it is important because it 
demonstrates a struggle to identify my oppression and seek victory over it while still 
clinging to the deficit perspective of the institution of slavery and the relationships of 
enslaved people and their oppressors. I was sliding back and forth between my innate 
connection to African culture and history and the Eurocentric view of Africans that is 
cultivated in Black students by much of the curriculum utilized in U.S. schools. To 
borrow Michelle Fine’s (1994) term and use it loosely, I was “working the hyphen” 
between the Eurocentric and Afrocentric views of the roles and contributions of Africans 
throughout the world. 
 While this may not be true of all Blacks’ experience in the United States, my 
consciousness has awakened me to the inherent oppression within American culture. 
Although some may consider the beginnings of my identification with African culture 
trivial, I maintain that the 30 minutes I spent watching that episode of A Different World 
(Carsey, Werner & Allen, 1987) did more for my cultural confidence than did four years 
of history classes at West Blocton High School and two advanced level history courses at 
the University of West Alabama. As the characters ended the cultural presentation, Kim 
completed her monologue with the ending lines of Giovanni’s (2003) poem. She stated, 
“I am so perfect so divine so ethereal so surreal/I cannot be comprehended/ except by my 
permission” (p. 127). Yes, that was it. I had to give the world my permission to 
understand my complexity. I had to stop being defined, being understood and being 
categorized on society’s terms. At this present stage in my life, I am still working toward 
consciousness of victory by knowing and releasing myself from the “enslavement of the 
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mind” (Asante, 2003, p. 52) that plagued my tenth grade essay.  Only after I have reached 
consciousness of victory over oppression can others be granted permission to attempt to 
comprehend where I am coming from. I doubt comprehension will come without 
dissension, but at least I will be comprehended on my terms and no one else’s.  
Overview 
 
In this chapter, I provided an introduction to the study including a brief biography 
of Dr. Hilliard and an introduction to the event that ignited my interest in my African 
identity. This chapter also provides in-depth definitions of the terms to be used 
throughout the study. Chapter 2 explores the literature related to the findings and 
provides in-depth definitions of the theoretical frameworks that provided conceptual 
maps for the study. Chapter 3 provides an explanation of the study’s research design. In 
addition, a significant portion of Chapter 3 is devoted to defining “autoethnographic 
content analysis” (ACA), a method unique to this study. Chapter 3 also explores the 
theoretical orientation as it is this orientation that guided my data analysis and 
interpretation. Chapter 4 outlines the qualitative content analysis (QCA) findings, and 
Chapter 5 presents the autoethnographic section of study whereby I explore my African 
identity transformation through narratives, poetry, and photography. In addition, Chapter 
5 includes autoethnographic vignettes (Humphreys, 2005), which are descriptions and 
explanations of specific events that contributed to my African identity. Chapter 6 
addresses future research and limitations of the study.  
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CHAPTER 2 
REVIEW OF THE LITERATURE 
 
In this chapter I provide a review of the literature on African socialization and 
education, identity development, Black teachers and Black students, and 
inter/multiculturalism in teacher education programs. Hilliard’s (1995) previously 
discussed definition of African socialization indicated that an African that participates in 
the socialization process assumes responsibility for his or her ethnic group. It is my 
argument that participation and sense of responsibility cannot be attained if the African 
has not identified as an African. Thus, African ethnic identification is a prerequisite for 
active African socialization. Much of the work on identification of Africans/African 
Americans/Blacks uses the terms “racial identification” and “ethnic/cultural 
identification” interchangeably. For the purposes of this study, identification refers to the 
ethnically and culturally rooted identification as Dr. Hilliard suggested that these bonds 
hold a community more closely together. Hilliard (1998) warned against using racial 
categories as determinant for our identification. Specifically, he suggested that racial 
identity is an “abortive and manufactured product” (p. xxi) that has been used – along 
with class – by the oppressor to minimize the importance of ethnicity and culture. 
Similarly, Chavez and Guido-DiBrito (1999) suggested that “Racial identity is a surface-
level manifestation based on what we look like” (p. 40). Instead, the identity development 
to be discussed here is rooted in the deeper cultural connections that exist among 
members of an ethnic group. Therefore, any reference to racial identification will refer to 
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that which is aligned more specifically with a culture and ethnicity.  
In this chapter, I will also review the literature on the interaction between culture 
and identification while providing a focus on African-centered education. Dr. Hilliard did 
not specifically claim that he was an “African-centered” scholar; however, he is often 
listed among scholars (Clegg, 1997) in that category and is defined as such in this study. 
The contention that Dr. Hilliard was an African-centered scholar also is supported by his 
suggestion that he viewed the world through an “African perspective” (Hilliard, 1999, p. 
9). The parallels and dissension between Dr. Hilliard’s African perspective and others’ 
notions of being African-centered are made in order to distinguish Dr. Hilliard’s notions 
of being African. Specifically, some forms of African-centered education often are 
criticized for being too limited in their views and are accused of being as one-sided as the 
Eurocentric education they claim to debunk (Crouch, 1995/1996; McPhail, 1998). I 
suggest that Dr. Hilliard’s work reiterated that students of African descent should be 
centered within the curriculum and be provided opportunities to be exposed to the 
diversity and contributions of Africans to the world. Nevertheless, he also wrote on 
multicultural education (Hilliard, 1974b) as well as pluralistic curriculum (Hilliard, 
1991/1992) because, as he suggested, a curriculum that is centered in the truth has to be 
pluralistic by nature because of the contributions of humanity in general. Thus, one of Dr. 
Hilliard’s most prominent foci was on centering African students and exposing them to 
the true history of Africa; however, he was an advocate for centered and equitable 
educational opportunities for all students. 
The limited research on the impact of Black teachers is also a focus of the 
literature review. Dr. Hilliard suggested that it is the responsibility of Black teachers to 
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lead Black students to their awakening. This belief may have been prompted by Dr. 
Hilliard’s exposure to many dynamic African educators in his family and the profession 
in general. Yet, the literature on the effectiveness of Black teachers is very limited. 
Recently, there has been more of a focus on the impact of Black teachers before, during, 
and after the Brown decision; however, the majority of this literature provides historical 
analyses and does not draw on the impact of contemporary African teachers. One of Dr. 
Hilliard’s main contentions was that African teachers need to be culturally identified in 
order to nurture African students to their awakening. However, I was unable to locate 
literature that spoke to the impact that African teachers’ cultural identity has on their 
teaching of African students. There is a dire need for research in this area. Thus, the 
research included in this review briefly will outline the role of African teachers from a 
historical perspective in order to describe the potential impact of African teachers who 
culturally identify as African.  
Keeping with the theme that traditional African education was encompassing of 
all cultures, Dr. Hilliard also maintained that it is the responsibility of teacher education 
programs to provide significant inter/multicultural education experiences for pre-service 
teachers in order to prepare them for cultural diversity in the classroom. Both Ladson-
Billings (1994) and Irvine (2003) suggested that teachers do a disservice to students when 
they purport to use a color-blind approach in the classroom. Irvine and Zeichner et al. 
(1998) contended that not only is it the responsibility of teacher education programs to 
educate pre-service teachers for diversity, but it is also the responsibility of the colleges 
of education to reflect their support of diversity by employing diverse staff. Both the 
contentions that colleges of education should institutionalize multicultural teacher 
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education programs and the contention that the colleges should be representative of a 
multicultural faculty are explored in this review.  
Reclaiming African Ancestry and Culture 
 
We come from Africa and none of the leaders want fe accept it. They want us fe 
think we are all Jamaicans. The majority of Jamaican people want to go home to 
Africa but the leaders say you must stay and die here. (Bob Marley, June 1976, in 
McCann, 2003, p. 73) 
 
 In the preceding quote, if Jamaican is replaced with African American and the 
phrase “go home” is considered within its literal and figurative contexts, a conversation 
on African culture can be started that begins with Africa’s earliest civilizations, travels 
through the Middle Passage, survives slavery, and demands civil rights. Bob Marley’s 
words, as presented in a book chapter called “Africa and Repatriation” (McCann, 2003), 
can be utilized to catapult an exploration of the fundamental connections – and 
disconnections – at Blacks feel to Africa, the “Motherland.” Blacks throughout the 
Diaspora may acknowledge Marley’s claim that we all “come from Africa.” Conversely, 
the contention that the majority of us “want to go home to Africa,” either mentally or 
physically, can be challenged. Washington Post foreign editor Keith Richburg (1997) 
presented one such challenge. After Richburg (1997) spent three years in Africa as a 
journalist who was exposed to civil war, famine, a cholera epidemic, and “machete-
wielding Hutu militiamen with the blood of their latest victims spattered across their T-
shirts” (p. B11), he readily accepted and clung to his American-ness. Richburg suggested 
that Blacks have voluntarily retreated into separate communities, schools, businesses, etc. 
and viewed this “voluntary” retreat as a futile attempt to claim or reaffirm an African 
identity that may have never existed. Specifically, Richburg claimed that Blacks are, as a 
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result of our dissatisfaction with our present condition in the United States as the “urban 
underclass,” seeking a delusional recognition of our African-ness.  
And for black Americans, I think, the reaffirmation of some kind of lost African 
identity is rooted more in fantasy than reality. Why would we, as Americans, want 
to embrace a continent so riven by tribal, ethnic, and religious hatreds? And 
besides, how can we, sons and daughters of America’s soil, reaffirm an identity 
that for us never existed in the first place? No, America is home. There is no point 
in talking about going “back” to anywhere, in finding some missing “roots,” in 
finding a homeland. I’ve lived here in Africa, and I can tell you that no part of me 
feels any attachment to this strange place. (p. B11) 
 
Thus, Richburg would not agree that all Blacks want to go home to Africa because, for 
him, Africa is not home.  
 Richburg (1997) experienced Africa through the lens of a journalist covering a 
civil war; thus, his view of African culture was clouded by the detriments of war; yet, 
war, famine, and dissent can be found in any culture. Taken in isolation, this experience 
supports, at least for Richburg, Western representations of Africa as “backward, heathen, 
primitive, and pagan” (Asante, 2000, p. 47). Asante (2000) suggested that this negative 
representation, and in Richburg’s case, negative experience, penetrates the consciousness 
of some Blacks and render them unwilling to accept the existence of an African culture – 
specifically, a positive African culture of which they would like to be a part. In 
responding to the way Western society has defiled African culture, Asante asked, “After 
all, who would want to be an African given such incredibly bad press?” (p. 47). This “bad 
press” arguably began with invasions of the continent, found its way into racially-
stereotyped movies (i.e., African Speaks – English, 1933) and media reports, and now 
lives in the minds of many individuals from various backgrounds; many of whom are 
Black and may agree with Richburg’s claim that Africa is not home. 
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 When Blacks negate their African heritage and culture, they may suffer from what 
Hilliard (2000) defined as, “Cultural AIDS.” Dr. Hilliard specifically described cultural 
AIDS as a lack of global and local momentum for people of African ancestry to seek 
cultural solidarity and strength (¶ 7). Because the effects of negative depictions of Africa 
permeate our consciousness and impact our worldview as Africans; our social, cultural, 
and ethnic bonds are at risk of being weakened, and eventually, severed completely. 
When any group relinquishes its culture, the distinctive existence of that group becomes 
endangered. Hilliard maintained,   
It is these bonds which make us a people. Without them we cease to exist. We are 
strong as a people when we are cohesive. Cohesiveness comes because of bonds 
produced by a shared culture. Without ethnic bonds, it goes without saying that 
we cease to exist as a people. (pp. 1-2) 
 
Hilliard (1998) also suggested that our existence as a people is contingent upon our 
acceptance of ourselves as Africans. Racial and class distinctions hold little relevance in 
this argument as it is culture that bonds a group more consistently (Hilliard, 2000).  
Race is a socially constructed (Bell, 1992) ideology initiated by Europeans in the 
17th and 18th centuries as a biological explanation of a people for whom Europeans could 
find no explanation or understanding (Lynn, 2006). Lynn (2006) argued that racial 
ideology rests on the foundation of inherent inferiority and superiority of certain 
racialized groups. “Systems of privilege and power are then constructed around these 
ideas” (p. 114). Thus, individuals are sorted into certain social, economic, and political 
castes based on race – with non-Caucasian races overwhelmingly representing lower 
castes. It is this racial sorting that birthed and nurtures a white supremacist society. 
Hilliard (2002) maintained that race is a physical characteristic that does not promote the 
unity that is promoted by a strong cultural identity. “Restricting one’s identity to physical 
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characteristics is equal to acquiescing to the European domination strategy of ethnic 
cleansing and cultural genocide. People often confuse ‘race’ with ethnic and cultural 
identity” (p. 4). Hilliard also reminded readers that racially restricting one’s identity 
misleads Africans into believing that those who “look like us” (p. 4) will also regard 
themselves as members of the African cultural group. Thus, Hilliard suggested that 
“looking” African does not necessarily mean that one will identify as African. In other 
words, pigmentation has no definitive value when considering cultural identity.    
Class also fails to promote salient group connections. While racial sorting 
organizes non-Caucasian races into lower social, economic, and political castes; it is not 
an all-encompassing idea. “[N]ot all Blacks are economically underprivileged and not all 
Whites are wealthy” (Lynn, 2006, p. 114). Since the Civil Rights era, a significant 
number of Blacks have obtained middle class economic status; however, the end of 
legalized segregation has failed to improve the conditions of the larger majority of 
Blacks. Even when Blacks obtain middle class status, often their experiences are vastly 
different from their Caucasian counterparts (Patilllo-McCoy, 1999; Shapiro, 2004). 
Therefore, achieving a particular class status does not guarantee the formation of class-
based bonds. Hilliard (1998) warned of individuals who become preoccupied with our 
positions in certain social classes. Social class distinction is prevalent in all human 
societies; however, cultural identity remains as the soundest group distinction. Omi and 
Winant (1994) referred to racial and social class distinctions as “competing modalities” 
(p. 32). Therefore, race and class are merely distractive categories implemented and 
supported by Western ideology in an attempt to produce a culturally-confused group of 
people who internalize the belief that they are solely a part of the American culture. 
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Hilliard (1998) suggested that oppressors confuse Africans by disregarding the 
significance of culture and emphasizing race and class. He further contended that this 
strategic assault on the cultural identity of Africans is used to “prevent the reemergence 
of ethnic consciousness among Africans and thereby prevent the unity that will lead to 
mobilization and resistance to oppression” (p. 27). When Africans are culturally 
identified, mobilized, and resistant to oppression; we can begin to promote African 
geopolitical welfare; that is, Africans on the continent and in the Diaspora can begin to 
improve their positions in society. Conversely, identifying solely as a part of the 
American culture, culturally-confused Blacks will adhere to the notions of Richburg 
(1997) when he exclaimed, Thank God that I am an American! (p. B11). 
Africans in the United States should understand that being American does not 
negate being African. Therefore, it is not the implication that claiming one’s American 
culture is in direct opposition to embodying one’s African culture. Hilliard (1998) 
maintained that the principles of cultural pluralism are to be recognized, respected, and 
honored, as doing so will promote a cultural democracy (p. 38). A strong cultural identity 
can be instrumental in forming a pluralistic society. Hilliard also reiterated that Blacks 
must see themselves from their own cultural and ethnic base, just as Jewish, Asian 
American, Hispanic American, and other groups embody their cultural and ethnic bases. 
In respecting, recognizing, and honoring the African culture; Blacks can work toward a 
collective cultural identity that is rooted in consciousness, agency, and socialization. In 
this way, a movement toward a pluralistic cultural democracy where cultural variety is 
respected becomes attainable. This shift must being with African descendents becoming 
more connected to their African identity.  
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 In Education for Extinction: American Indians and the Boarding School 
Experience 1875-1928, Adams (1997) detailed the experiences of American Indians as 
Caucasians coerced them into boarding schools where the American Indians were forced 
to assimilate. Caucasians desired American Indian assimilation for several reasons; 
however the main reason was that Caucasians felt that the “Indians were savages because 
they lacked the very thing Caucasians possessed—civilization” (p. 6). Caucasians 
possessed civilization and American Indians possessed the land; thus, the American 
Indians were supposed to be civilized in exchange for their land. Unfortunately, 
Caucasians insisted that being civilized meant that the American Indians would adopt 
Caucasians’ language, religion, education, behaviors, values, etc. Assimilation was 
achieved by taking the American Indians from their tribal homes, outlawing participation 
in tribal rituals, shaving their hair, making them speak only in English, changing their 
style of dress, and giving them new names. The American Indians experienced an assault 
on their culture that has arguably been experienced by only one other cultural group in 
the United States – African descendents.  
Africans descendents’ interests in reclaiming that cultural identity that was 
minimized by assimilationist practices have increased. In 2006, Dr. Henry Louis Gates, 
Jr., partnered with the Public Broadcasting Station (PBS) to produce a series of shows 
that assist prominent African Americans in tracing their ancestral heritage. The first 
season traced the ancestry of nine individuals, including music mogul Quincy Jones and 
surgeon Dr. Ben Carson. This was followed by “Oprah’s Roots” in 2007 and “African 
American Lives 2” in 2008. In most cases, Dr. Gates was able to trace the genealogical 
background of each person to a specific tribe and/or area in Africa and abroad. Down 
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many of these identity avenues, the celebrity participants often found ancestors of other 
racial/ethnic identities. Nevertheless, they seemed to express the most interest in their 
African ancestors. There were times when the experience was humbling and emotional. 
So much so, that the presence of tears from those on the ancestral journey (and for those 
watching at [my] home) was not unusual. What brought these African Americans who, in 
most cases, have achieved a certain class status, to such sincere emotion? Perhaps being 
able to make a specific connection to Africa is exciting to them. Could it be that locating 
their African roots combats the Eurocentric beliefs about Africa that often permeate the 
psyche of Blacks? Or it may be that this experience provides a sense of self-acceptance 
and eliminates any “psychological self-division” (Anise, 1974, p. 29) in which Blacks 
may engage. Anise argued,  
One of the black man’s greatest enemies has been his self-alienation and his 
psychological self-division. A major battle will have been won when this self-
division is completely conquered….This self acceptance is an inevitable 
requirement for the success of black liberation in America and elsewhere. It 
would bean the transformation of the proclamation “I Am Black and I Am 
Beautiful” into a permanent state of black being. (p. 29) 
 
This self-alienation and psychological self-division hinder the development of an African 
identity as some Blacks struggle to adopt a “raceless persona” (Fordham, 1988) or 
selectively define who is and is not Black enough. When operating within a framework of 
racelessness and/or selective definition of Blackness or African-ness, Blacks encounter 
yet another hindrance to ethnic identity development. Chávez and Guido-DiBrito (1999) 
suggested that racial and ethnic identity development is “manifested in very conscious 
ways” (p. 39). In addition to being immersed into the cultural traditions and values, 
individuals struggle to combat negative media messages about their race and ethnicity (p. 
39). Thus, the process toward ethnic identity development is riddled with obstacles at 
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every turn; obstacles that, in some cases, are often considered as triggers in the ethnic 
identity development process.   
Racial/Ethnic Identity Theories 
 
 In a review of the literature on African American identity development, Burt and 
Halpin (1998) traced identity development from its general to its specific stages. 
Specifically, the authors suggested that individual identity development was first 
introduced by Sigmund Freud (1923) who referred to an “inner identity” wherein an 
individual possessed a connection with his group’s values based on the history of his 
people (p. 2). This concept further was explored by Erickson (1959); then by Marcia 
(1966, 1980), who extended identity theory beyond its “(achievement/failure) 
associations” (p. 3). Hauser and Kasendorf (1983) reiterated that adolescence is one of 
the most important times for identity development; and Chickering and Reisser (1993) 
noted the importance of the adolescent years but also considered the identity development 
of college students. Yet, in most of these discussions on identity development, prior to 
1970, the identity development of African Americans was not considered, unless it was 
from a deficit perspective in which theorists tried to explain assumed deficiencies in 
Black identity. Erikson (1959) presented one of these deficit perspectives. Erikson 
suggested that freedom and/or education would propel African Americans into a 
“dangerous and evil identity stage” (p. 37). He further described an effective Black 
identity as one that was “submissive” and “always ready to serve” (p. 37).  Erikson 
(1968) later revised his perspective and contended that African Americans adopted a 
“surrendered identity” (p. 302) that served as a protective and coping mechanism. This 
surrendered identity was similar to Fordham’s (1988) theory of the raceless persona as it 
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also served as a way to cope with the negative pressures that were often attached to being 
African American.  
 While African Americans were not considered in earlier identity models or 
theories, the transformation from “Negro” to “Black” in the early 1970s encouraged 
models that would focus on the complexity of Black identity development (Burt & 
Halpin, 1998). Burt and Halpin (1998) suggested that among these theories are Cross’ 
(1971, 1991) Nigrescence theory; Banks’ (1981), Phinney’s (1992), and Hardiman and 
Jackson’s (1992) racial/ethnic identity theories; Semaj’s (1981) African Extended 
Identity Model; Landrine and Klonooff’s (1996) cultural identity theory; Baldwin and 
Bell’s (1985) African Self-Consciousness Competency Dimensions; and Burt’s (1998) 
African American Identity Model. While each of these theories and models presented 
various aspects of racial and/or ethnic identity, those by Cross and Phinney are perhaps 
the most widely used and explored.  
Cross Negro-to-Black/Nigresence Model 
 
 Cross’ (1971) “Negro-to-Black” conversion experience sought to provide a 
descriptive model of the identity development of African Americans, perhaps as a result 
of the Civil Rights and Black Power Movements. In this model, Cross suggested that 
African Americans went through five stages – Pre-encounter, Encounter, Immersion-
Emersion, Internalization, and Internalization-Commitment – in search of their identities. 
During the Pre-encounter stage, the African American’s worldview mirrors that of the 
dominant culture; more specifically, during this stage the African American would “act 
and behave in a manner that degrade[s] Blackness” (p. 15). The Encounter stage occurs 
when there is an extreme event that makes the African American re-evaluate his or her 
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old worldview. For example, being the victim of racial profiling might trigger such a 
stage. In the third stage, Immersion-Emersion, the African American makes the decision 
to become Black. This decision requires that the African American distance himself or 
herself from anyone and anything that is not representative of the new worldview. Cross 
(1978) argued that this is the,  
vortex of psychological metamorphosis, the period of transition in which the 
struggle to destroy all vestiges of the “old” perspective occurs simultaneously 
with an equally intense concern to clarify the personal implications of the “new” 
frame of reference. (p. 17) 
 
Cross further contended that it is during this stage that African Americans have the 
highest levels of Blackness coupled with a minimal internalization of the Blackness. This 
stage is described as one where African Americans have an “emergent identity” that 
forces us to separate ourselves from everything that is representative of Eurocentric 
worldview. Cross also argued that this stage is manifested in “glorification of African 
heritage”, and “Blacker-than-thou attitudes, [and] unrealistic expectation concerning the 
efficacy of Black Power” (p. 17). In the third and fourth stages, the African American 
internalizes his or her Blackness and becomes open to a more critical analysis of 
Blackness while relinquishing any anti-Caucasian feelings (Internalization). He or she 
would also commit to the internalized identity by becoming a social activist and/or 
participating in activities that are ethnically-centered (Internalization-Commitment).  
Cross’ (1971) Negro-to-Black model later was revised and called the Nigrescence 
model (Cross, 1991). With the Nigresence model, Cross utilized four stages of identity 
development instead of the original five. These stages – Pre-Encounter, Encounter, 
Immersion-Emersion, and Internalization – included multiple identity aspects at each 
stage and considered bi-culturalist and multi-culturalist views. The changes emitted with 
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the Nigresence model were expanded further with Cross’ Racial Identity Scale (Cross, 
2000).  
While Cross (1971; 1991) is credited with outlining one of the first descriptive 
models of nigresence, or the “process of becoming Black”; Black psychologist Charles 
Thomas’ (1970) Boys No More: A Black Psychologists View of Community provided an 
explanation of “negromarchy”, which is described as psychological mental illness that is 
similar to Dubois’ (1903) “double consciousness”. Thomas and Thomas (1971) suggested 
that negromarchy is African Americans desire to be accepted by and seek approval from 
Caucasian people. Thomas and Thomas also argued that if African Americans encounter 
any rejection or negativity as a result of their not displaying behaviors, beliefs, and 
attitudes that are acceptable to Caucasians, they change their behaviors to ensure 
approval. Further demonstrating their disdain for African Americans caught in a state of 
negromarchy, Thomas and Thomas contended that, “Such brothers and sisters become 
parasites who are undemanding and content with little or nothing. They prefer to have 
goal directed actions that fit into adoptive patterns, which will not be criticized by 
Whites” (p. 104). Thomas and Thomas further reiterated that Blacks caught in a state of 
negromarchy can rid themselves of this by developing their physical, mental, and social 
potential and refusing to allow aspects of CRISIS (Carelessness, Retrogression, 
Insecurity, Stress, Inferiority, Self-dislike) to impede their self-actualization.  
Phinney’s Ethnic Identity Model 
 
 While Cross’ (1971; 1991) Nigresence model focused on the “process of 
becoming Black” for adults, Phinney’s (1989) Ethnic Identity Model focused on the 
ethnic identity development for adolescents in various ethnic groups. In this model, 
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Phinney evaluated the adolescents’ ethnic identification based on three stages: a) 
unexamined ethnic identity where individuals exhibited neither positive nor negative 
aspects of their racial or ethnic group; b) exploration stage where the individual begins to 
explore his or her group membership; and c) achieved ethnic identity where the 
individual are aware of and have some clarity about the meaning of the group 
membership.  
Phinney’s (1992) Multigroup Ethnic Identity Measure (MEIM) was designed to 
provide a general measure of ethnic identity across various ethnic groups. The aspects of 
ethnic identification that Phinney considered included self-identification, sense of 
belonging, attitude toward the group, and ethnic involvement in the group’s cultural 
practices, including the language, food, religion, and traditions. Specifically, the MEIM 
initially was comprised of 14 items. Two items later were removed due to factor analyses 
and the items’ negative wording; the remaining 12 items fell into either the exploration (5 
items) or commitment (7 items) categories. After more revisions, the Revised Multigroup 
Ethnic Identity Measure (MEIM-R) consists of the following 6 items:  
1. I have spent time trying to find out more about my ethnic group, such as its 
history, traditions, and customs. 
2. I have a strong sense of belonging to my own ethnic group. 
3. I understand pretty well what my ethnic group membership means to me. 
4. I have often done things that will help me understand my ethnic background 
better. 
5. I have often talked to other people in order to learn more about my ethnic 
group. 
6. I feel a strong attachment towards my own ethnic group. (Phinney & Ong, 
2007, p. 35) 
Items 1, 4, and 5 explore ethnic identity exploration, and items 2, 3, and 6 explore ethnic 
identity commitment. These items are rated on a 5-point likert scale ranging from 
strongly disagree (1) to strongly agree (5). Phinney and Ong suggested that the scores are 
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calculated as “the mean of items in each subscale (exploration and commitment) or of the 
scale as a whole” (p. 35).  
Ethnic Identity and Education 
African identified individuals believe the self is extended and encompasses all 
Africans, living and ancestors, and the Creator (Robinson & Biran, 2006). Generally, 
people who identify as Africans have an “(a) understanding of harmony with nature, (b) 
spiritualism, and (c) collective responsibility” (Robinson & Biran, p. 51) Scholars (Akos 
& Ellis, 2008; Bettis, Cooks, & Bergin, 1994; Cokley, 2005; Morris, 2003) suggest that a 
student’s level of awareness of ethnic identity may have some impact on the student’s 
experiences in schools. Akos and Ellis (2008) contend that school counselors play an 
important role in helping students negotiate the identity formation process within the 
school. Bettis, Cooks, and Bergin (1994) found that ethnic identification could be 
increased when curricular modifications and/or field study experiences focusing on ethnic 
history. Similarly, Morris (2003) found that an inquiry unit on Africa impacted students’ 
beliefs about being identified as African. Although the unit was not intended to do so, 
Morris also maintained that the cultural unit dispelled some of the misconceptions and 
preconceived notions about Africa and Africans. Cokley (2005) maintained that “cultural 
values and a positive ethnic identity would be negatively related to a racialized identity” 
(p. 523) and that internalizing beliefs about Afrocentrism are positively related to 
racialized identity.  
 While they are not conclusive, the previously mentioned studies suggest that 
ethnic identity can impact students’ educational experiences, including their achievement 
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and socialization. This contention is explored further in the literature on the purposes and 
goals of African-centered education.  
Afrocentricity and African-centered Education 
 
For Africans, claiming an African cultural identity is non-negotiable because this 
identity is the foundation for African community socialization; and socialization is a pre-
requisite to education (Hilliard, 1998). Without a dedicated cultural base, Black students 
will continue to struggle against the socio-politico-economic context of education. Thus, 
cultural identity is an important aspect to consider because, “Our problems in education 
are inseparable from our problems as people,” (p. 49). Because educational systems are 
often mirror-images of the societies in which they exist (Asante, 1991; Hilliard, 1998), 
Black youth educated in a society that does not support their African culture are only 
seen and see themselves as being “acted upon.” Therefore, being educated from the 
margins is a form of mis-education that contributes to de-Africanization. Rashid (2005) 
suggested that de-Africanization “derives from the failure of African people to develop 
an educational system that is for, by, and about Africans and their liberation” (p. 543). In 
other words, without a strong cultural identity, Blacks fail to utilize education for 
liberation; instead, the educational process becomes a type of “education for extinction” 
(Adams, 1997) where students are immersed in Eurocentric education that teaches the 
students to despise their own culture. Demonstrating this contention, Woodson (2000) 
suggested that the “educated Negro” despises his own people. He further reiterated, 
The same educational process which inspires and stimulates the oppressor with 
the thought that he is everything and has accomplished everything worth while, 
depresses and crushes at the same time the spark of genius in the Negro by 
making him feel that his race does not amount to much and never will measure up 
to the standards of other peoples. (p. xiii) 
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This educational process to which Woodson refers is one that is a Eurocentric education 
where only the contributions of Caucasian Americans are valued. Educated in this 
fashion, Black students may develop certain beliefs about their own racial and/or ethnic 
group. Specifically, Black students may distance themselves from their ethnic identities 
as Africans.  
We [Africans] were not brought to the United States…to be educated. We were 
brought as part of a massive labor supply. Some slave owners saw fit to train their 
slaves…What the slave masters permitted was training not education. (Woodson, 
1915, p. 107, as quoted in Lynn, 2006) 
 
 During the inception of the United States, education was an inherent right for 
some and a privilege for others. Specifically, for Caucasian children, especially for those 
in specific social classes, education was a necessity while it was illegal to educate 
African children. When Africans obtained the right to be educated, it was under the 
separate but allegedly equal ideology. It was not until the landmark Brown vs. Board of 
Education of Topeka, Kansas (1954) did the United States Supreme Court declare that the 
“separate but equal” mandate violated the Constitutional rights of Black children in their 
quests for education. Yet, 59 years after the Brown decision, Black students often 
demonstrate lower academic achievement than their Caucasian counterparts (Adams, 
Robinson, Osho & Adejonwo, 2006). The continuous educational disparities between 
Black and Caucasian students (Lynn, 2006) demonstrate that, as Woodson (1915) 
suggested “Africans were not brought to the United States…to be educated” (p. 107, as 
quoted in Lynn, 2006).  
 Several theories have been posited that attempt to explain the achievement 
difference between Black and Caucasian students. Among them includes Ogbu’s (1985) 
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cultural-ecological perspective, Fordham and Ogbu’s (1986) “Burden of Acting White”, 
Steele’s (1992) stereotype threat, and Majors and Billson’s (1992) cool pose. While these 
deficit-based theories attempt to provide a credible analysis of the achievement 
differences between Black and Caucasian students, other scholars, specifically those that 
support African-centered and/or culturally relevant education (Bettis, Cooks & Bergin, 
1994; Hilliard, 1998; Ladson-Billings, 1994, 1995; Lee, 1992; Lomotey, 1992; 
Richardson, 2000a; Shockley, 2007; Shujaa, 1995), suggest that the Black-Caucasian 
achievement differential can be explained by the fact that Black people, their history and 
their culture are not valued in the curriculum used in most schools. Shujaa (1995) 
described schooling in the United States as “worthless” (p. 194) for most African 
students. Similarly, Shockley (2007) suggested that U.S. schools fail to address 
effectively the educational and cultural needs of Black students. Thus, an educational 
model is needed that addresses these concerns and remedies Black students being placed 
in the educational margins.   
Molefi Kete Asante’s (1991) “The Afrocentric Idea in Education” advanced 
approaching education in the United States utilizing an Afrocentric perspective that 
would centralize African and African American experiences within the curriculum. Thus, 
an Afrocentric education was posited as an alternative to the Eurocentric curriculum 
situated in most schools. Operating on the presuppositions that the main purposes of 
education are to socialize children to be reflective parts of the societies that develop them 
(p. 170), Asante suggested that the supremacy fostered by a Eurocentric curriculum 
alienates Black students who, as a result of being overlooked in the curriculum, then 
become “de-centered, dislocated, and made into a nonperson” and eventually attempt to 
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shed their “Blackness” or “badge of inferiority” (p. 171). Conversely, an Afrocentric 
education is viewed as an authentic “centric” educational paradigm that will empower 
Black students and their teachers. Although the concept of defining the social and 
educational experiences of Blacks in the U.S. was introduced by scholars like Carter G. 
Woodson (1933) and W.E.B. DuBois (1903), Asante (1991) is credited with coining the 
term “Afrocentricity,” which refers to the “frame of reference wherein phenomena are 
viewed from the perspective of the African person” (p.171). To that end, students who 
are educated in the Afrocentric tradition are encouraged to view themselves as actors – 
instead of the “acted” – in the historical analysis of African peoples. Additionally, Asante 
maintained that an Afrocentric education provides students with a sense of self- and 
racial-pride that is perceivably linked to culture, which positively influences education 
and combats the deficit perspectives that are facilitated by Eurocentric forms of 
education. In this respect, supporters of the Afrocentric idea in education maintain that it 
challenges white supremacy and provides a platform to eliminate racism and monoethnic 
hegemony in the curriculum (Asante, 1991). 
Dissenting Views of Afrocentricity 
 
While supporters of Afrocentric education may view it as a liberatory practice that 
provides Black children with the opportunity to be centered in educational discourse 
instead of being objectified from the margins, Afrocentricity is not without its dissenting 
views from critics. Dissenters maintained that it is a futile attempt to bolster self-esteem 
of Black children based on “flimsy” conspiracy theories of distorted history 
(Crouch1995/1996, p. 78). Opponents like Mary Lefkowitz (1996), Diane Ravitch 
(1991), and Arthur Schlesinger (1998) maintained that Afrocentricity presents a 
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delusional version of history that is undergirded by separatist, racist, unsubstantiated 
claims. Other critics of Afrocentricity have compared its African centeredness to the 
separatist ideology of the Black Nationalist movement and the Ku Klux Klan (Crouch, 
1995/1996). Crouch claimed that Afrocentricity “hustles” African Americans into 
believing the “privileged and successful” should be blamed for the “tragic fundamentals 
of human life” that African Americans have experienced (p.77). Still, more critiques of 
Afrocentricity suggest that it leads to “Afrocentric self-exclusion” (Appiah, 1995) and is 
“racially essentializing” (Ginwright, 2000). An Afrocentric education is further accused 
of being as essentialist, isolationist, and racist as the Eurocentric education it claims to 
debunk. McPhail (1998) suggested that Afrocentric and Eurocentric epistemology, 
theory, and practice are just as much complicitous partners as they are competing 
paradigms. Furthermore, the perception of Afrocentricity as an illusory and comparably 
essentializing alternative to Eurocentric education limits the articulation of Afrocentricity 
as humanistic praxis. In addition to the previously mentioned critiques, an Afrocentric 
education has also been criticized for its supposed lack of curriculum consistency, with 
Appiah indicating that he has “no sense of what an Afrocentric curriculum would look 
like” (personal communication, March 6, 2007).  
Although an African-centered education attempts to transform and refute the 
racist representations of history, some critics claim that Afrocentricity has no intellectual 
or cultural grounding and, therefore, cannot serve as the basis for a transformative and 
liberating educational paradigm (Crouch, 1995/1996). On the contrary, Giddings (2001) 
suggested that African-centered education is grounded in liberation by ascribing to the 
following principles: 
48 
 
1. Develop intellectual, emotional, and moral skills for success in this society. 
2. Utilize educational instruction to deconstruct hegemonic ideologies while 
constructing new, multicultural ones. 
3. Assess and cater to specific learning styles of African American children. 
4. Encourage a positive self-concept while influencing collective accountability. 
(Adapted from Giddings, 2001) 
While these are not the only principles that guide an African-centered education9, 
Giddings’ principles cover the basic assumptions in an African-centered curriculum. 
It has also been suggested that an Afrocentric curriculum is negating of other 
cultures and curricula. Asante (1991) explicitly argues that “Afrocentricity does not 
condone ethnocentric valorization at the expense of degrading other groups’ 
perspectives” (p. 172). He also writes that an educational curriculum that accentuates the 
contributions of all people to the world’s development is the curricula needed. However, 
this multicultural curriculum of which he writes must also be built on the foundation of 
Afrocentricity. We must start at the beginning, and irregardless of the racial or cultural 
background of the Egyptians, the beginning lies in Africa.  Another misinformed belief 
about an Afrocentric curriculum is that it merely serves as a watered-down version of the 
Eurocentric curriculum that fails to educate African American children in the basics of 
reading, writing, mathematics, etc. (Wortham, 1992; Crouch, 1995/1996). Cultural 
identity is a strong component of an Afrocentric education; however, it exists within the 
curriculum of “basic” education instead of as a separate entity. For example, an 
Afrocentric curriculum teaches about the Africans as an enslaved people. What is 
different about the Afrocentric approach, however, is that the stint of slavery is discussed 
as one experience that contributed to the makeup of a people—not the one experience 
that forever defined the people.  
                                                 
9 See K. Lomotey (1992) as he discussed the philosophy of Independent Black Institutions (IBIs), much of 
which is aligned with the tenets proposed above.  
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Responding to the Critics  
 
Afrocentricity and African-centered education10 often are viewed as a racially 
essentialist ways to disunite the allegedly common goal of American culture and 
education (Crouch 19955/1996). In response to claims that Afrocentricity is racially 
essentializing and ethnocentric, proponents suggest that it is the goal of Afrocentricity to 
center the African person and allow him to define himself by his own standards, not 
Eurocentric ones. Mazama (2001) maintained that when Africans assimilate into the 
Western culture and deny their African ancestry they become objects of history viewing 
their own lives from the margins and then become a “footnote…in the White man’s 
book” (p. 387). Asante (2003), who is credited with coining the term “Afrocentricity,” 
further indicated his belief that all people, regardless of race or cultural background, have 
perspectives that are influenced by their centers. He suggested that “While Eurocentrism 
imposes itself as universal, Afrocentrism demonstrates that it [Eurocentrism] is only one 
way to view the world” (p. 89). An African-centered education addresses the oppression 
of African people with its focus on history commencing with Mother Africa. In U.S. 
schools, Black students most often are taught that their history began with slavery in the 
United States. Even then, the efforts of Africans who rebelled against the institution of 
slavery are not discussed (Hilliard, 1995). Instead, those perspectives that paint enslaved 
Africans as passive and weak and/or acted upon are privileged. Asante (1991) contended 
that an Afrocentric curriculum combats these one-sided views of Africans by teaching 
Black children to aware of the struggles and achievements of our African ancestors. 
Outlining these struggles is viewed as a way to liberate Black students and provide a 
                                                 
10 Afrocentric curriculum and African-centered education are used interchangeably as scholars use these 
terms to refer to the same basic tenets.  
50 
 
different frame of reference for other students who come to view Black students through 
the social, political, and intellectual stimulus represented by essentializing perspectives. 
In this respect, African-centered education is not reserved only for African students. 
The confusion about the discrepancy of Afrocentrism is clearly communicated by 
several proponents, including Asante (1991), Hoskins (1992), Mazama (2001), and 
others. These authors suggest that Afrocentricity, in theory and practice, is not a fictional 
representation of history, a divisive separatist movement, or an exasperated effort by 
“Black Demagogues and Pseudo-Scholars” to build self-esteem. Hoskins, in particular, 
clearly addressed several of the critics’ interpretations of what Afrocentricity represents 
while others suggest that Afrocentricity is a way of removing purported universality of 
the Eurocentric center and placing the African person at the center without claiming to be 
universal (Asante, 1991; Cobb, 1997; Giddings, 2001). “In other words, becoming 
centered…is knowing, making meaning and seeing social reality from the distinctive 
outlook of the collective historical and cultural African American experience of 
blackness” (King & Mitchell, 1995, p. 69). This experience is not meant to be the 
definitive source for all; it is, however, an alternative to essentialist paradigms. 
Multiculturalism and Afrocentricity 
 It is the argument that an Afrocentric curriculum is one that values the knowledge, 
contributions, and history of African people and communicates those facets to students – 
all students – so they value the perspectives of the African person. In this respect, an 
Afrocentric curriculum is aimed at challenging the status quo fostered in schools by 
presenting a different perspective of African people and their evolution in the United 
States and the world. This form of an Afrocentric curriculum is welcoming of a 
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multicultural education but posits that it is from the foundation of African-centeredness 
that multicultural education must be based (Asante, 1991). Asante (1991/1992) 
maintained that the transformative nature of an Afrocentric curriculum is aimed at 
“treating each person’s heritage with respect, and studying to learn about each other as a 
way of knowledge about self and the world” (p. 31). Multiple ways of knowing provide a 
basis for an emancipatory movement for all people. Independent Black Institutions (IBIs) 
were some of the first schools to implement African-centered education and the Portland 
Public Schools’ infusion of an African-centered/multicultural curriculum served as one of 
the first notable examples of a transformative curriculum in the public schools. Guided by 
Hilliard’s (1982) “Baseline Essays”, the curriculum was structured to position both 
Caucasian students and students of color within their intellectual, cultural, and ethnic 
centers. Detroit Public Schools and Kansas City Schools have also adopted African-
centered educational models.  
 The infusion of African-centered educational curriculum is often challenging. 
Binder (2000) found that the variation in the implementation of the African-centered 
curriculum in social studies classes in three separate urban school districts – Atlanta, New 
York State, and Washington, DC – was impacted by the “organizational contingencies” 
(p. 72) in each of these locations. These organizational variables included local versus 
state systems, heterogeneity versus homogeneity of the system, extent of multicultural 
revisions in the system, means of testing students, advocacy by the media, and reputation 
of the school systems. The extent to which the African-centered curriculum was 
successful was determined, at least in part, by these factors. Binder contended that 
Atlanta’s “big bang” approach to the infusion of the African-centered curriculum 
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achieved the most success because African Americans make up 85% of the teaching 
force and more than 90% of the student body and because Atlanta’s efforts were 
supported by community activists, staff members, and the school board. Although the 
teaching staff and student body in Washington, DC mirrors that of Atlanta, DC’s efforts 
at the infusion of an African-curriculum did not experience as much initial success as 
Atlanta’s. The support and call for the curriculum came from outside the district and did 
not receive as much support. Finally, the attempt with the New York State district was 
more focused on a “Curriculum of Inclusion” and was a thwarted by political agendas 
and fear that the curriculum was informed by “radical” Afrocentric scholars (i.e., Leonard 
Jeffries). Ginwright (2000) also contended reported mixed results of an attempt at the 
inclusion of an African-centered curriculum in a school in Oakland, California. 
Ginwright argued that the efforts at McClymonds High School were unsuccessful 
because of the curriculum’s organizers did not take into account the students’ class-based 
identities. In 1994, 24% of the students came from families receiving government 
assistance and 30 – 40% of the students were reported to be single parents. Ginwright 
also contended that the efforts were unsuccessful because Afrocentrism was an 
unfamiliar concept that students did not perceive as being relevant to their lives, teachers 
resisted the implementation of the curriculum because teachers had to engage in more 
work, and the community did not support the school’s efforts. 
 With these studies, we must also consider the context in which the curriculum was 
implemented. Binder’s (2000) and Ginwright’s (2000) results suggested that the infusion 
of an African-centered curriculum has to be supported by all school stakeholders and the 
community. Their results further indicated that the infusion of African-centered 
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curriculum must address students’ various identities. More often, the use of African-
centered curriculum in IBIs face fewer of the challenges described in Binder’s and 
Ginwright’s studies. Lomotey (1992) suggested that the African-centered approach has 
been the staple of many IBIs since 1927. With IBIs, the creation of many traits key to 
African-centered education are apparent – community, culture, history, collaboration, etc. 
Lee (1992) suggested that these schools could serve as important role models for public 
schools systems since public schools are constantly being encouraged to be more 
culturally responsive curriculum. Lee continued that, “the evolution and example of 
independent, African-centered, community-based schools such as NCDC11 are highly 
relevant to the larger issues of public education in the United States” (p. 162). Kifano 
(1996) argued that the Mary McLeod Bethune Institute (MMBI) works with the local 
school district by offering pre- and in-service teachers with courses and opportunities for 
staff development. Kifano’s description of the partnership between MMBI demonstrates 
that African-centered schools have much to offer public and private schools educating 
students of color. By nurturing these connections, educators may be effective in 
addressing the organizational variables Binder (2000) suggested impact the infusion of an 
African-centered curriculum.  
Liberatory Practice or Essentialist Ethnocentrism? 
 
The converse to the rhetoric of the alleged essentialism of Afrocentricity is 
represented by scholars like Hilliard (1991/1992) who maintained that valuing cultural 
uniqueness through a pluralistic curriculum will “present a truthful and meaningful 
rendition of the whole human experience” (p. 13). While Hilliard (1995) supported the 
                                                 
11 New Concept Development Center in Chicago, Illinois.  
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embrace of an African cultural epistemology for people of African descent, he asserted 
that this epistemic stance must be conceptualized as the “African cultural and Western 
hemispheric political realities are taken into account together” (p. 7). In this view, the 
African influence on other cultures is included; further, the influence of other groups on 
African culture is respected as well. Specifically, Hilliard contended that to embrace 
one’s culture does not designate the negation of other cultures. He wrote, 
To embrace one’s culture is not to “go back to the 1500’s.” It is not to reject 
technology. It is not to reject appropriate social and cultural change. It is not to 
reject categorically “Western Civilization.” It is not to disrespect the culture of 
anyone. To embrace one’s culture is to do merely what any healthy group does. 
(p. 9) 
 
Thus, the agenda of Afrocentricity is aptly defined as the embracing of one’s culture to 
the extent that it centers the self in history and accepts the cultural pluralism of society. 
This allows Afrocentricity to be viewed as a credible perspective for a pluralistic 
curriculum or “Multicultural Afrocentricity” (McPhail, 1998).  
Key to Asante’s (1988) Afrocentric argument is the belief that people of African 
descent, regardless to Africans’ current geographical location, have innate connections to 
their African culture. However, this is not to imply that all Africans are Afrocentrists; nor 
does it imply that those who are not African cannot be Afrocentrists. Asante (1990) 
maintains that Afrocentricity “…is not, nor can it be based on biological determinism. 
Anyone willing to submit to the discipline of learning the concepts and methods may 
acquire the knowledge necessary for analysis” (in Verharen, 2000, p. 224).  Still, 
Afrocentricity has been criticized for allegedly being racially essentializing (Ginwright, 
2000) and encouraging theory and education that are ethnocentric. It is not the goal of 
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Afrocentricity to be either of these. Instead, it is meant to be a theory and practice of 
liberation for African people and all people who accept its claims.  
 Conversely, the antithesis to Afrocentricity’s neutrality and epistemic foundations 
is the double consciousness often represented in the language of its supporters. McPhail 
(1998) outlines the complicity represented by Afrocentric scholars’ rhetoric and 
maintains that steps must be made to eliminate Afrocentricity’s adherence toward the 
same “totalizing discourse of Eurocentric essentialism” that it questions and criticizes (p. 
114). McPhail suggests that neither Afrocentricity nor its Eurocentric nemesis adequately 
represents the diversity of the human experience in general. Considering the coherence of 
these stances would, according to McPhail, adequately juxtapose the influences of 
African and European cultures on the formation of the West and bring an end to the 
debate on the “discourse of negative difference” (p. 125).  
 The contradictory rhetoric that McPhail (1998) questioned discourages the 
acceptance of Afrocentricity as a liberatory paradigm. Condit and Lucaites (1993) 
contend that Afrocentricity’s representation of Africa as “communal, experientially rich, 
presentist, humane, and emotional” juxtaposed with Afrocentricity’s depiction of Europe 
as “individualist, ambitious, future-oriented, ruthless, and intellectual” (in McPhail, p. 
117) provides an essentialist delineation of the distinctness of African and European 
cultures. Richardson’s (2000a) comment that there is “an essential African orientation to 
knowledge” (p. 197, italics added) is another example of the rhetoric that hinders support 
for Afrocentricity. Additionally, the argument that people of African descent, regardless 
of current geographical location, share a common “African culture” is hypothesized as 
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another of the rhetorical downfall impeding the advancement of Afrocentricity as a 
theory, practice, and movement.     
The liberatory aspect of Afrocentricity is that which is often touted in the writings 
of those who support it.  An oppressed people cannot attempt to be liberated until they 
acknowledge that oppression and are able to identify their oppressors. An Afrocentric 
curriculum addresses oppression of African people with its focus on history commencing 
with Mother Africa. African American students exposed to “traditional” forms of 
education are taught that their history began with slavery in the United States. Even then, 
the efforts of Africans who rebelled against the institution of slavery are rarely discussed 
(Hilliard, 1995). Usually, those perspectives that paint enslaved Africans as passive and 
weak are included in history curricula. Asante (1991) contends that an Afrocentric 
curriculum will combat these one-sided views of Africans by teaching African American 
children to be “fully aware of the struggles of our African forbears” (p. 177). Outlining 
these struggles is viewed as a way to liberate African American students and provide a 
different frame of reference for other students who come to view African American 
students through the social, political, and intellectual stimulus represented by 
essentializing perspectives. 
 Standing in opposition to its liberatory fashion for African people, and African 
American students in particular, is the denouncement of homosexuals and the lack of 
attention paid to gender issues. Suggesting that homosexuals have no place in 
Afrocentricity and remaining silent on the interaction of gender, class, and race on the 
oppression of African people provides more ammunition for those wishing to discredit 
Afrocentricity as liberatory practice. Giddings (2001) claims that by ignoring identities 
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other than the African identity, Afrocentrists foster a type of analysis that “leads to an 
understanding of identity that is segmented, fragments, and decontextualized” (p. 89). 
Disregarding the complexity of cumulative identities fosters the belief that Afrocentricity 
is an essentialist paradigm that recognizes only the identity and experiences of African 
descendents.     
 The debate over whether Afrocentrists are correct in their belief that the ancient 
Greeks stole their contributions to mathematics, science, and the like from black 
Egyptians will not allow some of Afrocentricity’s naysayers to accept what it has to offer 
to scholarship. Likewise, the inconsistencies with which the advocates define, utilize, and 
implement Afrocentricity cause harm to the feasibility of Afrocentricity as a liberatory 
movement. Additionally, the lack of analysis rooted in racism, classism, sexism, and 
other –isms make it hard to ascertain the genuine effectiveness of Afrocentricity’s 
implementation. However, its shortcomings and inconsistencies do not render it useless. 
Afrocentricity still has the ability to contribute to the positive development of a unified 
America (Asante, 1991).  
While it has been a painstaking task to read and analyze so many works that have 
genuinely challenged my position in favor of an Afrocentric education, I have evolved 
and arrived at a comfortable place where Afrocentricity is warranted and invited. Loury 
(1997) writes that his propensity for an “America-focused” theory over an “Africa-
focused” one has been shaped by his “values” [p. 25, emphasis in the original]. My 
preference for an Afrocentric education has been shaped both by my values – the value 
being African and American – and my experiences. Sitting in a high school biology class 
and hearing that the “Black Belt” region of Alabama was appropriately named because of 
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the high population of poor African Americans was an experience that left me hungry for 
more in terms of knowing African and African American history. Being in an Advanced 
Placement English prepared me to compose in-depth analysis of Macbeth (Shakespeare, 
c. 1603-1607), the Canterbury Tales (Chaucer, 1380s), the “Tell-Tale Heart” (Poe, 1843), 
and “Young Goodman Brown” (Hawthorne, 1835), to name a few. On the other hand, I 
was a stranger to the works of Phyllis Wheatley, Olaudah Equiano, Langston Hughes, 
and Gwendolyn Brooks. Probing my son and niece regarding what they had learned in 
school about African Americans and having each of them begin with, “They were slaves” 
left me wanting to provide them with a centered view of history that explores the 
complexity of the African and African American experience in the development of this 
country and the world.  
 These experiences and others have caused me to support the enhancement of the 
general school curriculum with an African-centered curriculum. I understand that there is 
a power structure that exists in society and realize that being knowledgeable of the 
history represented by an Afrocentric curriculum and that represented by a Eurocentric 
curriculum strengthens one’s ability to advocate a culturally pluralistic society. Hoskins 
(1992) argued that Afrocentricity “does not need a European connection, legitimization, 
and imprimatur to make it legitimate” (p. 251). I agree. However, in a society that is so 
strictly bound to Eurocentric ideology, cognizance of “American” history and facts is 
relevant to the extent that it gives way to agency. The observation of Afrocentricity as a 
duplicitously essentializing paradigm misses the crux of the Afrocentric argument, which 
is to “make American flourish as it ought to flourish” (Asante, 1991, p. 179). By 
exploring the complicity of Afrocentricity and erroneous perceptions of it as a separatist 
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agenda, opponents and proponents may see the usefulness of Afrocentricity both in 
theory and practice for the genuine uniting of America. 
The Impact of Black Teachers  
 
Because of the “systematic underdevelopment of African American education” 
(Fultz, 1995, p. 401), the research that focuses on the positive attributes of Black teachers 
is sparse (Foster, 1991). Most often, the research that does exist provides historical and/or 
life history analyses of Black teachers’ struggle for agency during the late 19th, early 20th 
century (Fultz, 1995; Lewis, 2000; Savage, 2001; Siddle-Walker, 2005; Taylor, 2005), 
the impact of the Brown v. Board of Education, Topeka, 347 U.S. 483 (1954) decision on 
Black teachers (Fairclough, 2004; Milner & Howard, 2004) and/or the role of Black 
teachers during desegregation (Mayo, 2007). Regardless of the focus, one sentiment is 
clear within the limited research – Black teachers serve as more than just role models 
(Foster, 1991; Irvine, 1989; Maylor, 2009) and can have a positive impact on the 
development and education of Black students. Irvine (1989) wrote of the impact that 
Black teachers had on students during the pre-Brown era. She suggested that, “These 
racial uplift teachers, mostly women, taught in segregated schools to prepare black 
children for freedom, respectability, independence, and self-reliance” (p. 54). In many 
respects, teaching was considered a calling, a noble responsibility; yet, for black teachers, 
teaching was a signifier of so much more. “For black teachers, education brought the 
added duty of dispelling the ignorance, immorality, and superstition that, many believed, 
slavery had bequeathed to the race – of leading and elevating a benighted people” 
(Fairclough, 2000, p. 65). These scholars demonstrate that the roles of Black teachers as 
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instruments of “racial uplift” and myth dispellers have been defined by the experiences of 
Africans in the United States.  
 The potential of Black teachers to promote racial uplift for their students is the 
key to Hilliard’s (1998) argument that Black teachers are instrumental in facilitating the 
reawakening for their students. In his work, Dr. Hilliard spoke of how the Black teachers 
in his family and community were instrumental in his development as they spoke 
candidly about their experiences with segregation, desegregation, and integration. He 
wrote, “I recall many discussions about the inequities and injustices associated with 
segregated society in general, and with segregated education in particular” (p. 57). It is 
likely that these discussions, coupled with Dr. Hilliard’s varying experiences as a student 
and educator, played a significant role in his development. According to Dr. Hilliard, 
these teachers were culturally identified; they held their students to high standards; they 
were nurturers; and they encouraged community uplift. Shockley (2007) further 
supported the notion that Black teachers, when culturally identified and aware of 
Afrocentric cultural imperatives12, are “armed with some necessary tools that they can 
use in order to better serve Black children” (p. 114). The teachers discussed in the 
following paragraphs encouraged racial uplift and understood those cultural imperatives.  
Black Teachers and Racial Uplift, pre-Brown 
 
 Prior to the Brown decision, Black teachers were the teachers of Black students 
(Milner & Howard, 2004). With the exception of schools where the community was able 
to provide financial support, the majority of the schools where Black teachers were 
employed were crowded and located in decrepit facilities. In addition, the Black teachers 
                                                 
12 Shockley (2007) defined these cultural imperatives as identity, affirming tradition, values systems, Black 
nationalism, community building, and education (as opposed to schooling).  
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and students had little access to educational necessities. Nevertheless, the teachers 
worked tirelessly to educate their students, usually doing more with less. In his research 
on Black teachers in Franklin, Tennessee from 1890-1967, Savage (2001) contended that 
one of the recurring themes in teachers’ oral and life histories indicated they thought they 
“did more with less” (p. 171). As a result, the teachers and administrators at the school 
strengthened their crafts through their creativity as they provided resources and 
extraordinary service, and became vested in the communities in which they taught. 
Savage contended that enabling themselves in spite of their working conditions 
demonstrated how Black teachers practice agency. Using Asante’s (1988, 1991) 
Afrocentric paradigm, Savage’s concept of agency consisted of “self-reliance, proactive 
actions, and self-determining philosophies that result from a “centeredness” within one’s 
community” (p. 172). This idea of Black teachers acting as educational agents is 
interwoven throughout the literature on Black teachers and the pre-Brown decision era. 
Several scholars (Fultz, 1995; Lewis, 2000; Randolph, 2004; Savage, 2001; Siddle-
Walker, 2005; Taylor, 2005) explored the experiences of Black teachers during the pre-
Brown era. These researchers found that the autonomy exercised by Black teachers was 
instrumental in the education of their students. In addition, the Black teachers during this 
time period were known for being staples in the community; so much so, that they had 
impacts on politics and social life.    
 In his review of the experiences of Black teachers in the South from 1890-1940, 
Fultz (1995) found that the underdevelopment of African American education, 
unreasonable extracurricular expectations, and the protests and negative propaganda 
aimed at discrediting African American education overshadowed the performance and 
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agency of Black teachers. The underdevelopment was strategically implemented by 
Caucasians who opposed providing transportation, funding, supplies, and facilities for the 
rural Black schools. Further, the underdevelopment was nurtured by teachers’ limited 
pedagogical training. Black teachers were also held to extremely high expectations by 
their communities. Fultz suggested that in addition to educating their students, Black 
teachers were expected to impart moral standards and social activism in their students. 
“African American teachers were obligated to ‘be in sympathy’ with their pupils, to set 
‘higher ideals’ before for them, to serve as role models, and to foster new ambitions, 
aspirations, and motivations” (p. 408). The moral imperative that teaching was an all-
inclusive profession for Black teachers also designated that Black teachers contribute to 
the school and community in more tangible ways as well. Black teachers were expected 
to maintain the physical conditions of the schools, develop local support for the 
educational program, serve as “interracial diplomats” (p. 410), and lead community 
health initiatives. In addition, Black teachers were expected to have a “broad 
understanding of African American history” (p. 411) because it was believed that this 
knowledge would improve teachers’ leadership qualifications and help them understand 
that their impact reached beyond the classroom. Fultz concluded that while the 
expectations for Black teachers were many, they were unrealistic considering the 
complexity of the structure of African American education of the time. Specifically, the 
expectation that Black teachers should be moral shapers, myth dispellers, historians, 
community activists, etc. glossed over the “structural barriers to reform and 
improvement” (p. 422).  
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 Lewis (2000) also found Black teachers’ roles in the school and communities 
were multifaceted. Lewis’ review of the autobiographical writings of teachers that 
worked in the South between 1890 and 1950 concluded that these teachers struggled to 
maintain their agency within the intersections of race, power, and multipositionality. 
Similar to Fultz (1995) Black teachers’ in Lewis’ review were “part educator, part 
philosopher, part diplomat, part moral ambassador, and part community leader” (Lewis, p 
341). Lewis encouraged a more textured view of Black teachers. These teachers were not 
just Black; they were not just teachers. They negotiated their varied identities and used 
those identities to foster meaningful experiences for their students. The Black teachers in 
Lewis’ study emphasized the importance of racial identity, knowledge of history, and the 
belief that being Black meant having to be more, do more. This sentiment is one that was 
(and is) often communicated in Black communities. Just as Fultz found that Black 
teachers often had to do more with less, Lewis’ reiterated the notion that Black teachers 
and students during this time period believed that they had to compete on a higher level 
than their Caucasian counterparts. Yet, again the structural barriers made this difficult for 
Black teachers and students. In particular, Lewis suggested that the monitoring of Black 
teachers by Caucasian administrators and the limited availability of culturally relevant 
curricular materials impacted Black teachers’ agency as they tried to help students 
understand the role that color and race played in their lives. Thus, the teachers faced an 
insurmountable challenge, “how to make black students competitive with whites, which 
after all was the centre piece to their commitment to education, without robbing the 
student of a critical sense of self-worth” (p. 351). Obidiah et al. (2003) also suggested 
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that Black teachers struggled with negotiating academic competitiveness and “cultural 
production” with their students. They wrote, 
Thus a struggle is embedded in the African American teacher’s role: the teacher is 
obligated to maintain the standards and ideals of the dominant culture operant in 
the schooling process. However, simultaneously, embedded in the teacher role as 
defined in the African American tradition, the teacher also has to combat the 
subverted limitations of mainstream standards on African American students. (p. 
42)  
 
 The theme that Black teachers exercised agency in spite of the odds is also 
explored by Randolph (2004) and Savage (2001). Randolph’s analysis of an all Black 
school in Columbus, Ohio differs from the previously discussed works in that it focuses 
on a school in the North, whereas most of the research on Black teachers and schools is 
limited to the experiences in the South. Nevertheless, Randolph found that many of the 
community expectations and agency fostered by the Black teachers and leadership 
paralleled with that of teachers in the South. Specifically, Black administrators, teachers, 
and students at the Champion Avenue School held on another to extremely high 
standards. Randolph concluded that, although Champion was not without imperfections, 
it was successful because of its “strong leadership, climate of high expectations, strong 
and competent teachers, and community support and participation” (p. 613). Similarly, 
Savage found that the agency of the Black teachers and principals at four all Black 
schools in Franklin, Tennessee from 1890-1967 was nurtured by their high expectations 
of students and pedagogical and content knowledge. These Black educators were also 
held to extremely high standards by the community as education was viewed by the 
community as purposeful and collective process. Similar to Fultz (1995) and Lewis 
(2000), Savage found that one of ways Black teachers exercised their agency was with 
the creation of resources. While the community was supportive of the schools in 
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Franklin, often the schools were still in need of books, equipment, and supplies. 
Consistent with teachers in previously discussed studies, the teachers in Franklin 
continued to “do more with less.”  
 Both Siddle Walker (2005) and Taylor (2005) continued the focus Black teachers’ 
agency in the classroom. With a focus on Black teachers in Georgia, Siddle Walker 
contended that these teachers were advocates for improved facilities, transportation, 
longer school terms, high schools, and increased salaries. Not only were these teachers 
advocates for their schools and students, but also for themselves. Siddle Walker also 
discussed the ways in which long-lasting structural change was difficult because of the 
complexity of the African American education, yet she maintained that Black teachers 
that Black teachers were social justice advocates. Taylor also reiterated that the advocacy 
of Mary S. Peake and Charlotte L. Forten was centered on their students and themselves. 
Taylor described Peake, the first Black teacher for the American Missionary Association 
(AMA, and Forten, the first Black teacher to teach Caucasian students at the Epes 
Grammar School of Salem, as spiritual activists that engaged in “racial uplift” and 
promoted social justice.    
Similarly, in Foster’s (1991) life history of 12 female African American teachers, 
she found the teachers demonstrated a sense of commitment to their Black students, a 
commitment that was nurtured by strong ties to the community and their pre-service 
teacher education programs. Foster found that the Black teachers in her study were 
important members of the community. The teachers demonstrated a sense of community 
connectedness, and were regarded as educators who “imparted more than school 
knowledge” (Foster, p. 243). Further, these teachers’ experiences as educators was 
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influenced by their raced and gendered identities in an era when Black teachers could 
only teach in segregated schools in the South or in specific areas in the North and an era 
when teaching was one of the job opportunities to which women were limited. Foster 
concluded that,  
Through their encounters with racism and sexism, these teachers have developed 
a strong racial consciousness and identity and express themselves in a shared 
cultural solidarity with students. This racial consciousness and cultural solidarity 
have induced teachers to form ties outside their immediate families. Despite the 
limitations imposed by the larger society, these teachers have been able to act in 
ways that shape and construct their own and their pupils’ realities by creating a 
sense of family that weaves together race, gender, and intergenerational continuity 
with the politics of resistance. In this sense, their work is decidedly political. 
Connectedness and intergenerational continuity are central to the ideology of 
these black women teachers. In order to understand fully the role of black 
teachers, it is necessary to consider pervasive and perhaps most unique 
characteristic – the constancy of extended kinship. (p. 261)  
 
In each of the historical analysis of the roles of Black teachers before the Brown 
decision included in this review, one specific theme was consistent throughout. Black 
teachers’ were advocates and change agents in their schools and communities. As 
advocates and change agents, these teachers held were more than just educators; they 
were multi-faceted, multi-positional educators, philosophers, diplomats, moral 
ambassadors, and community leaders. Black teachers challenged the status quo, albeit 
often unsuccessfully, with their protests, their activism, their teachings, and their 
commitment to theirs schools, students, and communities. They were often the purveyors 
of racial uplift and community solidarity. Therefore, the claim that Black teachers are 
more than just role models (Foster, 1991; Irvine, 1989; Maylor, 2009) is solidified in the 
descriptions of the actions of Black teachers prior to Brown.  
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Desegregation and Black Teachers 
 
The notion that integration destroyed something uniquely valuable to African 
Americans in the South has been powerfully influenced by memories of and about 
black teachers. Graduates of segregated schools have testified to the commitment 
and skill that those men and women brought to the classroom in the era of Jim 
Crow. They recall that segregation encouraged a special sense of dedication in 
black teachers that helped compensate for the material deficiencies of the schools. 
(Fairclough, 2004, pp. 43-44) 
 
 The literature on Black teachers during the pre-Brown decision era consistently 
suggests that the advocacy and agency of Black teachers provided successful educational 
experiences for students. Conversely, the literature on teachers post-Brown and during 
desegregation suggested that these former social justice activists struggled to maintain 
their agency, and at time, their jobs. Fairclough (2004) discussed the costs of Brown, both 
unintended and intended, and maintained that Black teacher were often placed in schools 
facilities that were structurally improved from the rural schools most had previously 
taught in; however, the improved physical conditions of the schools did not necessarily 
mean the schools provided better educational opportunities. In addition, teachers’ 
activism was overshadowed by hopeful celebrations of what desegregation would bring 
for Black students. School desegregation brought many disadvantages for Black teachers 
and their students. For example, the close relationships between the students were 
strained. “Integration destroyed that relationship by undermining the position of the 
teacher as a mentor, role model, and disciplinarian” (p. 44). Many of the all Black 
schools were closed and their principals were either transferred or demoted to other jobs. 
While some of the schools remained community-based, many schools were forced to 
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severe their strong foundations in the community as schools were closed and students 
were bused to other areas.  
 Milner and Howard (2004) expanded on the argument that the consequences of 
Brown were not always positive for Black teachers and their students. Specifically, since 
Brown, the number of Black teachers has and continues to decline, and Black students 
have continued to fare poorly in schools. Milner and Howard contended that about 
38,000 African American teachers and administrators lost their jobs between 1954 and 
1965. Thus, Black students were impacted as the segregated schools where Black 
teachers mandated high achievement, respect, discipline, community support, and 
cultural awareness were no longer in existence. The Black teachers that served as 
advocates for social justice were out of jobs. Thus, the education of Black students was 
impacted as well. While it is difficult to identify a specific connection between the 
decline in the Black teaching force and the challenges that Black students currently face 
in the educational system, Milner and Howard suggested that the intersection of Black 
teachers, students, and communities must be explored in order to address the costs of 
Brown.    
 While the impact of Brown was not all negative, other costs suffered by Black 
teachers, students, and communities included separatism in the Black community based 
on complexion, Black teachers’ loss of voice and power, and community imbalance. 
When many of the segregated schools closed, only Black teachers that had light 
complexions were “worthy” to teach in the Caucasian schools.  
The idea was that lighter skinned or lighter complexioned Black teachers were 
supposedly more connected to the White students and teachers, and consequently 
there was less of a threat for other White teachers, White community members, 
and White students the ‘all White’ segregated schools. Thus, darker skinned 
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teachers were considered ‘too different,’ and somehow the complexion of a Black 
teacher was likened to that teacher’s intellectual capacity and/or his or her ability 
to teach effectively. (p. 289) 
 
In addition to negotiating the complexities of identity and skin color, many Black 
teachers lost their voice, power, and agency during desegregation as the “best” Black 
teachers were removed from all Black schools and employed in predominantly Caucasian 
schools. This resulted in a community imbalance because the Black teachers that were 
previously respected and supported by the community were no longer employed in the 
schools. Many of these teachers lost the power to advocate for Black students because 
Caucasian educators dismissed their concerns as trivial.  
 Although Black teachers’ experiences with Black students have been diverse, the 
literature reviewed outlines that these teachers were integral components to the education 
of Black students. In one way or another, Brown affected the impact Black teachers could 
have on Black students. Whereas racial uplift and cultural connectivity were viewed 
favorably – and almost mandated – by community members, these concepts were 
virtually nonexistent in the immediate post-Brown era. Ruby Forsythe, a teacher in 
Foster’s (1997) Black Teachers on Teaching, contended that desegregation impacted 
Black students ability to see themselves as achievers and doers. Instead, desegregation, in 
many ways, pushed Black teachers and students into the margins. Forsyth commented, 
When the children were integrated into white schools, they lost something. 
Integration has helped in some ways, but it has hurt our black children in some 
ways. Now, instead of seeing black children winning prizes for their 
achievements, you see them all in special education classes. This has caused them 
to lose their pride, their self-esteem. They have been pushed back, as far as 
leadership is concerned. Instead of being taught to lead, they are being taught to 
follow. (p. xxxiv)  
 
70 
 
Bernadine Morris, Etta Joan Marks, and Everette Dawson, all teachers in Foster’s study, 
agree that school desegregation impacted students pride and self-esteem and limited 
Black teachers’ ability to engage in racial uplift.  
 In this literature review, I have attempted to show that historically, the 
responsibilities of Black teachers have always been great. Black teachers have always 
had to do more with less and engage in racial uplift. The responsibility that Dr. Hilliard 
called for is no different. Hilliard (1998) called for African teachers to be responsible 
teachers, to reassume the multifaceted roles that were characteristic of teachers before 
Brown. Contemporary African teachers can still exercise that same agency for their 
students. I agree with Irvine (2003) that Black teachers “bring more than their race.” 
They bring a tradition of educational commitment that is demonstrated by the teachers 
discussed in this review. Irvine argued that Black teachers bring their ability to function 
as cultural translators and mediators, their higher (compared to Caucasian teachers) 
expectations for Black students, and culturally based pedagogy. In addition, Black 
teachers bring their own cultural experiences and knowledge that may be similar to their 
students. One of the teachers in Irvine’s study contended that, “When I see the faces of 
these [Black] children, I can’t help but to see myself” (p. 54). If African teachers viewed 
their students in this manner, it is possible that they could have a significant impact on 
the reawakening of Black students.  
Inter/Multicultural Teacher Education Programs 
 
Teacher education that is not multicultural cannot be quality teacher education. A 
commitment to multicultural education without a solid commitment to the activity 
of teacher education is not sufficient. (Zeichner, et al., 1998, p. 164) 
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 By the year 2050, children of color will represent the majority of the total student 
population in the United States by accounting for 57% of its makeup (Cochran-Smith, 
2003). While the fabric of American society continues to become racially and culturally 
diverse, the nation’s teaching force remains predominantly Caucasian, female, and 
middle class (Garmon, 2004; Gay, 1997; Irvine, 2003). These teachers generally have 
limited experiences with individuals with backgrounds different from their own (Sleeter, 
2001), and, therefore, they may not be able to teach students of color effectively. 
Teachers’ lack of knowledge of and experiences with individuals from diverse cultures 
prevents them from providing multicultural learning experiences for their students. Banks 
et al. (2001) suggested that in order for teachers learning opportunities for students, they 
must be aware of the “social and cultural contexts of teaching and learning” (p. 197).  
Key to teachers’ ability incorporate multicultural learning opportunities are the 
types of teacher education programs in which they matriculated. Many teacher education 
programs include inter/multicultural courses or experiences as part of the requirements 
for pre-service teachers. However, literature suggests that these teachers need full 
multicultural teacher education programs (MTEP). McNeal (2005) suggested that, “The 
goal of any MTEP is to prepare preservice teachers to become in-service teachers with a 
strong multicultural orientation, who are capable of facilitating the successful academic 
instruction of diverse students” (p. 408). While inter/multicultural courses and 
experiences have been included in teacher education programs, and some colleges and 
universities have made a move toward complete MTEP for the last 25 years; the research 
is still inconclusive in how these efforts impact pre-service teachers. For example, Sleeter 
(2001) found that some teachers’ attitudes and teaching practices were reflective of their 
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multicultural teacher education programs (MTEP) while other teachers’ attitudes and 
teaching practices were not. McNeal (2005), on the other hand, found that the teachers in 
her study were impacted by their MTEP and infused their multicultural practices within 
their daily classroom practices. Research has also varied in terms of how MTEP should 
be organized. Sleeter (1992) found that individual courses in MTEP do not have lasting 
effects on teachers’ practices and beliefs about multiculturalism. In addition, the literature 
that outlines the critical components of MTEP varies, but similarly suggest that MTEP 
should do not only enroll pre-service teachers in inter/multicultural courses, they should 
also immerse teachers in inter/multicultural experiences. MTEP should also infuse 
critical analyses of society into MTEP (Cochran-Smith, 2003; Gay & Kirkland, 2003; 
Jennings & Smith, 2002) and be representative of the type of diversity found in society 
(Irvine, 2003; Zeichner, et al., 1998).  
 A review of the current literature also indicates that there are several other 
imperatives that must be considered in order for MTEP to be effective. Garmon (2004) 
suggested that MTEP must take into consideration two specific factors for pre-service 
teachers – their dispositions and their experiences. Garmon’s dispositional factors 
included teachers’ “openness, self-awareness/self-reflectiveness, and commitment to 
social justice,” and his experiential factors included teachers’ “intercultural experiences, 
educational experiences, and support group experiences” (p. 276). Other scholars 
(Cochran-Smith, 2003; Gay, 1997; Gay & Kirkland, 2003) also identified teachers’ self-
awareness/self-reflectiveness as barriers to effective adopting cultural critical 
consciousness. Zeichner et al. (1998) identified several imperative design principals that 
must be in place for MTEP. Among them included a demonstrated to multicultural 
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teacher education, a commitment to cultural diversity, a commitment to helping teachers 
examine their own and other multiple identities, strategically planned and implemented 
inter/multicultural field experiences, and a commitment to social justice. In addition, Gay 
(1997) also noted the importance of field experiences in MTEP and the need for pre-
service teachers to be self-reflective and supported by their universities and peers. These 
imperatives are generally woven throughout much of the literature on needed components 
of MTEP; however, they are not new concepts as they had been discussed by Dr. Hilliard 
in 1974.  
 In 1972, the American Association of Colleges for Teacher Education (AACTE) 
sponsored a Commission on Multicultural Education and called for three assertions in 
education:  
(a) cultural diversity is a valuable resource; (b) multicultural education is 
education that preserves and extends the resource of cultural diversity rather than 
merely tolerating it or making it “melt away”; and (c) a commitment to cultural 
pluralism ought to permeate all aspects of teacher preparation programs in this 
country. (Cochran-Smith, 2003, p. 3) 
 
Shortly thereafter, the National Council for the Accreditation of Teacher Education 
(NCATE) required that colleges and universities seeking NCATE accreditation 
implement a multicultural education by 1981 (Cochran-Smith). This timeline is provided 
to clarify how the work of Dr. Hilliard fits within this framework and served as a 
foundation for many of the later contentions held by other scholars focusing on MTEP. 
Hilliard’s (1974a, 1974b) work called for many of the same concepts that were called for 
by the scholars in the previous paragraph. For example, in “Restructuring Teacher 
Education for Multicultural Imperatives,” he outlined essential understandings, skills, 
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attitudes, and imperatives for the clinical context for MTEP. Some of them include the 
following, 
Essential Understandings 
1. The teaching process is always a cross-cultural encounter. (intercultural 
experiences)  
2. The personality, values, and social background of the teacher are critical 
cultural inputs. (self-awareness/self-reflection) 
3. Teachers must understand how the student can be a victim. (commitment to 
social justice) 
4. Teachers must understand that all minds are equally complex. 
5. Teachers must be helped to understand that the poor and racial or ethnic 
minorities can and actually have been able to learn at the same level as 
others when the proper environmental support was provided. (commitment 
to social justice) 
6. Teachers must understand that learning is related to a sense of power over 
some of the forces which impinge upon our lives. (commitment to social 
justice)   
7. Teachers must understand how their own expectations are determining 
factors in building a climate for growth of students. (self-awareness/self-
reflection) 
8. Teachers must intimately understand the culture of their students. 
(intercultural experiences) 
 
Essential Skills 
1. The ability to communicate with students from other cultures. (intercultural 
experiences) 
2. Self-Diagnosis (self-awareness/self-reflection) 
3. Detecting conscious and unconscious negative signals. (commitment to 
social justice)  
 
Essential Attitudes 
1. Teachers must be as free of bias as possible and must be open to continuing 
self-examination. (openness) 
2. Teachers must honor and value cultural alternatives such as language, 
beliefs, values, and behaviors. (openness) 
3. Teachers must feel that a multicultural orientation is beneficial to them 
personally. (openness) 
 
Essential Clinical Context 
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1. The program must provide feedback on candidate behavior. (support group 
experiences)  
2. The clinical setting must contain a multicultural pupil population. 
(commitment to diversity)  
3. The clinical context must involve a multicultural candidate class. 
(commitment to diversity)  
4. The clinical context must contain staff who have demonstrated their own 
ability in fostering growth in pupils from cultures different from their won.  
(commitment to multicultural education and diversity)  
5. The clinical context must provide access to diverse communities. 
(intercultural experiences)  
6. The clinical context must provide each candidate with multicultural contact 
over time. (intercultural experiences)  
 
These essential components as outlined by Dr. Hilliard precede many of the same ideas 
purported by scholars previously discussed in this section. Further, these ideas were 
reiterated in “Imperatives for Intercultural Teacher Education” as he suggested that these 
experiences alone will not increase cultural competency. “It is not automatic that an 
intercultural context alone will cause a person to be more aware, reflective, and open” 
(Hilliard, 1974b, p. 155). Therefore, prior to scholars suggesting that intercultural 
experiences alone will not create a culturally conscious teacher (Sleeter, 1992), Dr. 
Hilliard made that claim and provided a guide for MTEP to follow.  
  In her study of two teachers that had gone through MTEP, McNeal (2005) found 
that both teachers – one African American and one Caucasian – both teachers 
implemented six common multicultural practices and one unique practice. The six 
common practices included “multicultural literature, active learning, real life application, 
student choice, individual attention and critical pedagogy” (p. 409). The individual 
practices included physical adaptation and cooperative grouping. Further, one of 
McNeal’s findings aligned with Hilliard’s (1974a) contention that the intercultural 
experiences alone (nor the matriculation in the MTEP) were the sole creators of teachers’ 
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cultural consciousness. Instead, McNeal argued that both the schooling context and the 
teachers’ individual characteristics impacted the teachers’ willingness to implement 
strategies encouraged in their MTEP. This further supports Garmon’s (2004) argument 
that teachers be open to acquiring new multicultural knowledge and to Hilliard’s essential 
attitudes. In addition, both teachers encouraged students to be critical of social, political, 
and economic structures in society while encouraging them evaluate how knowledge is 
constructed and produced. Banks and Banks (1995) referred to this as “equity pedagogy,” 
a pedagogy that, 
actively involves students in a process of knowledge construction and production. 
It challenges the idea of instruction as transmission of facts and the image of the 
teacher as a citadel of knowledge and students as passive recipients of knowledge. 
Equity pedagogy alters the traditional power relationship between teachers and 
students. Most importantly, it assumes an integral relationship between 
knowledge and reflective action. Equity pedagogy creates an environment in 
which students can acquire, interrogate, and produce knowledge and envision new 
possibilities for the use of that knowledge for societal change. (p. 153).  
 
McNeal suggested that in addition to operating through an equity or critical pedagogy 
framework, she found that both teachers Banks (1997) five dimensions of multicultural 
education and drew from their personal experiences in order to implement their 
multicultural practices. Specifically, both teachers had previous experience with diverse 
settings, similar backgrounds to their students, and enriched high school experiences. 
Further, these teachers fostered positive relationships with their students and 
administration.  
 Jennings and Smith (2002) explored two case studies to determine the role of 
critical inquiry in MTEP. In the first case study, 14 students enrolled in a doctoral course 
(Education for Diversity: Foundations of Multicultural Education) at the University of 
South Carolina were studied to determine the impact of the course on their perceptions of 
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multicultural education. Jennings and Smith found that as the 5-week course progressed, 
students’ meanings and language in reference to multicultural education had transformed; 
however, that language did not necessarily indicate a change in understanding. For 
example, in their action plans students used the language of social reconstruction and 
knowledge construction, yet provided on strategies for realizing their goals. The second 
case study focused on one of the students from the course as she transformed from 
doctoral student to an “emergent inquirer and transformational educator” (p. 466). This 
teacher utilized the knowledge gained through the course and her action plan to “develop 
a rationale for more transformational practices and then envision realistic steps toward 
these goals” (p. 476). Unlike some of her classmates, this teacher, Cynthia, was 
empowered by the course and encouraged to incorporate a critical multicultural education 
as a teacher. The researchers pointed out several ways the course helped the teacher 
become a transformational educator. They argued that the course helped Cynthia, 
1. Provide knowledge construction opportunities for students 
2. Incorporate contributions of various social groups in her lessons 
3. Engage in pilot study on the new multicultural history unit 
4. Form collaborative partnerships with teachers  
5. Implement more culturally relevant curricula 
 
In addition to these changes, Cynthia Become a critical observer of situations both in 
school and in society in general. For example, Cynthia contended, 
I no longer read a book or an article, listen to a presentation or lecture, teach a 
class (at school or church), or conduct an observation without looking at the social 
and political implications for both myself and my students. In inquire about the 
power and equity issues involved in new mandates from the district and state level 
and consider what actions I might need to take. (p. 475) 
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Not only had Cynthia’s experience in the class impacted her beliefs and actions in school, 
but it had also impacted her daily interactions, equipping her to be a critical observer of 
her surroundings.  
Summary 
 
 The theoretical and empirical literature reviewed in this chapter reflects the 
findings of this study. The literature provided an exploration of the complexities of 
Afrocentric/African-centered education, ethnic identity, the impact of Black teachers, and 
the responsibilities of teacher education program to become MTEP. Nevertheless, the 
limited availability of empirical studies in each of these areas indicates a need for more 
research to be conducted. Few empirical studies were found that focus on the impact of 
African-centered education and/or the impact of Black teachers. Nevertheless, the 
advantages of African-centered education are many; however, the research indicated that 
the organization and structure of the educational model used should be inclusive of both 
curricular and pedagogical modification. In order for an African-centered educational 
model to provide the benefits its proponents suggest it has, the model must consider the 
various identities of the students and incorporate those cultural, social, economic, 
gendered, and sexual identities into the model. The connection between ethnic identity 
and education is explored in the literature; however, the extent to which these 
connections focus specifically on an African ethnic and cultural identity as opposed to 
racial identity is not thoroughly researched. Research that focuses on the impact of MTEP 
is growing. Current research indicates that MTEP should be genuinely committed to the 
cause of multicultural education and demonstrate that commitment through the diversity 
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of the faculty, structured immersion in inter/multicultural experiences, and inclusion of 
inter/multicultural curriculum in all courses.   
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CHAPTER 3 
METHODOLOGY 
 
**** 
We Wear the Mask 
WE wear the mask that grins and lies,  
    It hides our cheeks and shades our eyes,  
    This debt we pay to human guile;  
    With torn and bleeding hearts we smile,  
    And mouth with myriad subtleties. 
Why should the world be over-wise,  
    In counting all our tears and sighs?  
    Nay, let them only see us, while  
            We wear the mask. 
We smile, but, O great Christ, our cries  
    To thee from tortured souls arise.  
    We sing, but oh the clay is vile  
    Beneath our feet, and long the mile;  
    But let the world dream otherwise,  
            We wear the mask! 
~Paul Laurence Dunbar, 1896 
 Paul Laurence Dunbar’s “We Wear the Mask” is a poem that could be used to 
discuss various types of masks. It is a poem that has always been one of my favorites. So 
much so that I have committed it to memory; and, as a teacher, required my students to 
do the same. Masks are often used as a survival strategy – to mask our feelings, hide our 
insecurities, our disappointment. Similarly, masks are can be used as defense 
mechanisms. We put on our fearless mask to keep someone from hurting our feelings. 
That mask allows us to verbally retaliate to others’ comments that would, under most
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circumstances, point out our imperfections and render us emotionally helpless. I have 
worn each of these masks…the survival and the defensive. Whether it be a shield against 
racism or sexism; a protector from emotional, verbal, or physical critique/abuse; the mask 
serves as a type of armament against whatever hurts us…harms us…hinders us.  
 Rodriguez (2006) maintained that people of color must “unmask our identity” (p. 
1069) in order to decolonize our minds. In chapter 5, I discuss how this research enabled 
me to decolonize my mind by unmasking my identity – my African identity; however, in 
this interlude, the unmasking of identity to which I am referring is the unmasking of 
emotions. The unmasking of feelings that, once released, allowed me to continue on this 
journey…to find a method and to write a methodology. Rodriguez also argued that, 
“Oftentimes, masking ourselves allows us to survive, and when we do begin the process 
of unmasking, do we ever know when we’re done…done?” (p. 1069). I have yet to find 
out if I am done. However, I do know that I am constantly using my writing to peel away 
layers, reveal self, and understand the masks. So Chapter 3 could be summed up with one 
sentence: “My method is to write” (Richardson, 2000b, emphasis added). Yet, I know one 
sentence is not sufficient coverage for a chapter on methodology. The academy has 
trained me well. I believe that writing encompasses the essence of this work and pushes 
me to continue. For me, writing is, in some aspects, a method to the madness. In 
particular to this study, writing is the method to interpret the sadness and move beyond 
the hurt to comprehend how this process and Dr. Hilliard’s works have helped me and 
countless others.  
…I still write. I write to face my fear of what I may find. I write to face that 
which I may have unknowingly repressed for days, maybe years. I write to erase 
invisibility (Bell-Scott, 1998), and I write to free myself from my inner hidden 
masks. Writing to “confront one’s demons” (Anzaldua, 2003) is a difficult task, 
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but a necessary one to achieve critical consciousness. Fearful as to what I may 
reveal about myself, I work to expose these hidden fears, some that I pretend not 
to know and other fears that I work hard to repress. (Rodriguez, 2006, p. 1080)  
 
Writing is an important method to unmask our identity and face our fears. As such, 
writing, writing again, and writing some more are the methods at the core of the proposed 
study.  
**** 
The purpose of this chapter is to outline the study’s research design, which 
focused understanding how the work of Dr. Asa Grant Hilliard, III (Nana Baffour 
Amankwatia, II) contributes to the literature on African socialization and education; the 
responsibility of African teachers, and teacher education. This study also focused on 
exploring how Dr. Hilliard’s work influenced my African identity. As a former classroom 
teacher with a specific interest in the educational achievement of Black students, I believe 
that it is the responsibility of Black teachers to become culturally-centered in order to 
engage Black students in an educational process that is critical and liberatory. Scholars 
(Hilliard, 1998; Lee, Lomotey & Shujaa, 1990; Madhubuti & Madhubuti, 1994) have 
argued that the effective education of youth of African descent has to be grounded in 
cultural identification. I contend that this cultural identification suggests that Black 
students need to be socialized as African. If socialized as an African, Black students will 
develop an immense understanding of how African people face certain political, racial, 
and economic realities/disparities on all geographical levels (Madhubuti & Madhubuti, 
1994). Black teachers cannot achieve this goal unless they participate in a personal 
transformation process as this process will help them explore their culturally African 
identity. Teachers that have an understanding of their own cultural backgrounds are able 
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to connect to the students and provide culturally rich learning environments where 
students appreciate and value each other, the teachers, and themselves (White, Zion, & 
Kozleski, 2005). While White, Zion, and Kozleski’s contention supports a general 
argument about teachers’ culture and student learning, I make the specific argument that 
Black teachers who do not consider themselves as African and work predominantly with 
Black students must culturally identify themselves as Africans if they are to problematize 
how their identities have been shaped by “racially hegemonic influences on knowledge” 
(Shujaa, 1995, p. 196), and prevent those influences from affecting the way they perceive 
and educate Black students. While it may be argued that a unified Black identity is non-
existent, Black teachers who work primarily with students belonging to other ethnic 
groups should also culturally identify themselves as Africans since the transfer of 
knowledge about Africans is influenced by the aforementioned racially hegemonic 
structure of society. Regardless of the type of curriculum mandated in a school, teachers 
are the ultimate shapers of the curriculum. As such, who is teaching is as critical as what 
is taught (Shujaa, p. 196, emphasis in the original); teachers must know who they are.  
I utilized autoethnography as the primary method in this study because it 
promoted an introspective analysis of self, which I believe is the main component of 
personal identity transformation. As it relates to my African identity development, 
personal transformation is a process that is,  
a direct result of being introduced to African (Black) ideas that did not insult my 
personhood, but guided me, invigorated me, and lifted me beyond the white 
supremacist theories that confined me and my people to the toilets of other 
people’s promises and progresses. (Madhubuti & Madhubuti, 1994, p. 10). 
 
As individuals, we are always changing and evolving, expectantly in a progressive 
manner. Autoethnography helped me to see how I had evolved as an African by 
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interacting with and studying Dr. Hilliard and his work. This transformation has impacted 
my ability to decipher and appreciate the complexity of race and ethnicity and the role 
they play in education. With Dr. Hilliard’s guidance, I have been able to get in touch with 
my “authentic [African] self” (Goggins, 1996) and become culturally whole. Highlighting 
this transformational process through autoethnography has implications for Black 
educators since cultural orientation determines the way we critique society (Shujaa, 
1998). A critique based on the supposition that one is culturally whole allows us to reject 
and appreciate, problematize and rationalize the complexity of all cultures; and to 
contribute more genuinely to society. Madhubuti and Madhubuti (1994) argued,  
The logic behind this is that in most cases a person’s contributions to society is 
closely related to his or her understanding and perception of himself or herself in 
relation to the culture in which he or she functions and lives. Such a culture can 
be one that enslaves and shortens life or that liberates and gives life. (p. 9) 
 
Black teachers cannot equip their Black students with a culture that liberates and gives 
life if they have not undergone a personal transformation where they have been liberated 
by an African perception of themselves.  
Theoretical Framework 
 
The theoretical lens through which I view the world is comprised of three 
perspectives – critical race theory (CRT), Afrocentricity, and symbolic interaction (SI). 
The collaboration of CRT, SI, and Afrocentricity comprise a theoretical framework that 
serves as a defining layer of my epistemological foundation. As a qualitative researcher, I 
understand that the lines between theories are sometimes blurred. Therefore, I placed 
these three perspectives on a continuum because collectively they represent a holistic 
view of my theoretical lens. It is important to utilize a theoretical perspective that 
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considers the complexities of my identity and values my daily attempts to “work the 
hyphen” (Fine, 1994). My current triadic theory allows me that flexibility.  
CRT is a theoretical perspective that has gained increasing popularity as a critical 
tool in education although it was introduced in the early 1970s by Derrick Bell. What 
began as a conduit for legal scholars who were frustrated with traditional civil rights 
strategies has been extended to educational scholarship with such leaders as Kimberle 
Crenshaw, Gloria Ladson-Billings, Mari Matsuda, and Richard Delgado. According to 
Parker and Lynn (2002), CRT is, 
a legal theory of race and racism designed to uncover how race and racism 
operate in law and society [and] can be used as a tool through which to define, 
expose, and address educational problems. (p. 7) 
 
Using CRT as a tool for social justice is useful with this study because it would be a futile 
attempt at sustainable change to address educational issues without considering the social 
complexities that compromise education. Specifically, the complicated relationship 
between race and society is one of the most apparent compromises to educational equity. 
Myers (2005) contended that while American society has created the illusion that racism 
no longer exists, racism is permanently stitched into the quilt of society. However, 
individuals are simply more politically correct about their views. “[P]eople have not 
expunged racialized thinking from their imaginations—they have simply learned to be 
more discreet” (p. 3). Because racism has become such an unnoticed part of society, CRT 
seeks to reveal the persistence of racism, in society in general and education in particular, 
in the hope that unveiling this privileged ideology will provide a forum and means for 
positive change.  
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Afrocentric theoretical underpinnings consider how race and cultural 
identification informs individuals’ views about the world. Specifically, Afrocentricity 
utilizes an African-centered worldview that evaluates phenomena the experiences and 
perspectives of the African person (Asante, 1987). In social science research, the 
Afrocentric perspective can be defined as, 
a dialectical research strategy which aims to help people discover more about 
their own lives in a culturally relevant way in order to critique their social practice 
and participate in changing the dominant society. (King & Mitchell, 1995, p. 67) 
 
Whereas CRT exposes racism in the hope that the forum for free exchange will be 
provided, the Afrocentric perspective serves as “a revolutionary perspective on all facts” 
(Asante, 2003, p. 3). Thus, CRT reveals the injustice while Afrocentricity encourages the 
action.  
Both CRT and Afrocentricity aim to give all Africans the platform from which to 
research and be researched; however there are differences between the two. Although 
CRT proponent Derrick Bell (1992) maintained that racism is a permanent part of 
society, Lynn (2004) posited that critics of this theory “might also argue that CRT’s 
commitment to racial equality is little more than a pipe dream” (p. 161). Allegedly this 
dream can never be realized because racism in the U.S. is so historically rooted and 
successfully maintained. Afrocentricity, on the other hand, suggests that the solution to 
improving conditions for African Americans is to become culturally-centered. Some 
argue, however, that Afrocentricity’s purpose is to “divest totally from mainstream 
American culture and begin the process of [African] nation building” (Lynn, 2004, p. 
161). On the contrary, Afrocentricity speaks to the belief that the “centrality of African 
[and African American] interests, values, and perspectives predominate” (Asante, 2003, 
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p. 2) because of the preeminence of the earliest civilizations existing in Africa. Different 
aspects of both of these perspectives are warranted because both have validity in 
educational and social research. CRT is necessary because it seeks to reveal racism even 
in its simplest form. By “unmasking” the obscurity of racism, CRT seeks to expose White 
privilege (Lopez, 2003). Utilizing these perspectives to unmask racism allows the 
researcher to refute inaccurate assumptions that mainstream society is becoming more 
accepting of African Americans and other people of color.  
 Completing the theoretical triangle is Blumer’s (1969) symbolic interactionism 
(SI). SI is a necessary component of my theoretical framework because it brings the study 
of social interaction to the forefront. SI is specifically concerned with how humans make 
meaning from their social interactions; it studies the relationship between how we view 
ourselves and others based on the interactions that we have. SI “deals directly with issues 
such as language, communication, interrelationships and community” (Crotty, 1998, pp. 
7-8). Because SI considers language and symbols in its analysis of the world, it 
adequately links how meanings are made through communication—both verbal and 
nonverbal. SI operates on the premises that, 
human beings act toward things on the basis of the meanings those things have for 
them…, the meaning of such things is derived from, or arises out of, the social 
interaction that one has with one’s fellows…, [and] these meanings are handled 
in, and modified through, and interpretive process used by the person in dealing 
with the things he {or she} encounters. (Blumer, 1969, p. 2) 
 
Within this realm of interacting with society, one must consider the “I” and “me” as 
concepts of the self. Mead (1934) suggested that the “me” is the social self and the “I” is 
a response to the “me.” Specifically, Mead argued that the “me” is the “conventional, 
habitual individual” and the “I” is the “novel reply” (p. 197). In other words, the “I” can 
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be considered the subjective portion of the self, whereas the “me” is the objective. This is 
important to consider in this research as my interaction with Dr. Hilliard, his work, and 
others have transformed the “I” and has lead to a renewed sense of “me.” Paraphrasing 
Mead, Cronk (2005) contended that,  
The “I,” which is a response to the “me,” represents action in a present (i.e., “that 
which is actually going on, taking place”) and implies the restructuring of the 
“me” in a future. After the “I” has acted, “we can catch it in our memory and 
place it in terms of that which we have done,” but it is now (in the newly emerged 
present) an aspect of the restructured “me” (Mind, Self and Society 204, 203). (¶3) 
 
Therefore, the “I” and “me” are intertwined in state of constant interaction and change 
that determine our personality, or self. They exist in relation to one another and, in this 
study the self was transformed by the impact social interactions with Others had on the 
“I” and “me.”  
It is further the goal of SI to understand reality from the viewpoint of the 
individuals who situate their world through social interaction. SI views the ways in which 
individuals make meaning of their social interactions. Some of the vignettes provided in 
this dissertation explore my interaction with others as I am forced to interpret how those 
interactions contributed to my identity. I sought to understand how I utilized these 
interactions to inform my African identity. Because critical race-based epistemology 
often “borrows” from SI in its belief that social reality is constructed, the two theories 
support each other’s convictions. As a qualitative researcher rooted in an epistemology 
that appreciates the contributions of SI and race-based theories (CRT and Afrocentricity), 
I have a significant respect for each theoretical stance and the ways they compliment one 
another. 
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Methodological Orientation 
 
The qualitative research method employed in the study is autoethnographic 
content analysis (ACA). This is a methodology that is unique to this study and combines 
autoethnography and qualitative content analysis (QCA). ACA was created out of a need 
to permit readers to experience, as much as possible, how this experience of reading Dr. 
Hilliard’s work and studying with him impacted me in a way that has been life-changing. 
I used QCA to explore consistent themes in Dr. Hilliard’s work. Hsieh and Shannon 
(2005) described QCA as a research method “for the subjective interpretation of the 
content of the text data through the systematic classification process of coding and 
identifying themes or patterns” (p. 1278). For example, as I analyzed Dr. Hilliard’s 
works, I found that my emotions were aroused. There were times when I wrote “YES!” 
or drew happy faces next to a statement that described my experience or affirmed my 
perceptions; there were even occasions that the reading or activity prompted me to stop 
the task at hand and engage in poetic venting or discussions with friends regarding 
African identity. Therefore, QCA was successful in maintaining my “Ethnic-Maintenance 
I13” (Peshkin, 1991) as I engaged in the “retention of ethnicity” (p. 288).  
It is important that I reiterate that the content analysis method employed is 
qualitative; and therefore, it does not limit itself to the quantifying of data or word 
counting used in quantitative content analysis. As I analyzed the written and oral content 
authored by Dr. Hilliard, I used introspection to view my social experiences as well as 
                                                 
13 Peshkin (1991) identified six “subjective I’s” through a monitoring process during fieldwork. He urged 
social science researchers not to view subjectivity as a “badge of honor” (p. 286) and identified his 
subjectivities by categorizing notes that he had written when he felt his subjectivities were evoked during 
fieldwork. Peshkin’s six subjective I’s are the (1) Ethnic-Maintenance I; (2) the Community-Maintenance I; 
(3) the E-Pluribus-Unum I; (4) the Justice-Seeking I; (5) the Pedagogical-Meliorist I; and (6) the Non-
Research Human I.   
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my experiences conducting the study because this study is as much personal as it is 
political. Wall (2006) reiterated Ellis’ (1991) contention that “a social scientist who has 
lived through an experience and has consuming, unanswered questions about it can use 
introspection as a data source” (p. 3). Visiting the African continent for the first time with 
Dr. Hilliard, being the only one of his Georgia State University students to hear his last 
lecture, and being among the first to hear of his untimely transition were definitely 
experiences that left me with insurmountable questions and data. It was both a challenge 
and a privilege to utilize introspection, reflexivity, and systematic analysis to answer 
those lingering questions and make sense of the data.  
While many consider introspection and reflexivity the same, Ryan (n.d.) 
suggested that, “The reflexive process involves introspection. A deep inward gaze into 
every interaction…” (p. 2). Ryan also argued that where introspection and reflexivity 
differ is in their timing. Introspection occurs during the moment and reflexivity occurs 
after the action. This applies to this study as many of the narratives, poems, etc. were 
composed during the moments of introspection. However, other personal memory data 
required me to utilize reflexivity to evaluate the situations and experiences I had that 
prompted my transformation. One such example is the experience of watching the A 
Different World episode, “Mammy Dearest.” Ryan further explained this process when 
he wrote, “To be reflexive, participants (teachers) investigate their interactions via 
introspection as they occur and in the reflective mode participants reflect on various 
elements (verbal, nonverbal, feelings, and thoughts) following the action” (p. 3). 
Therefore, Ryan contended that, while they may often be considered the same, 
introspection guides reflexivity. Often, reflexivity is considered a means to guide the 
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researcher as he or she engages in collecting data about others (Merriam, 1998). In this 
sense reflexivity is used to assist the researcher in identifying how his or her own 
perceptions impact the research; researchers can then use what is learned through 
reflexivity to become better researchers (Glesne & Peshkin, 1992). In this study, 
reflexivity is use in a similar way in that my own perceptions and experiences were 
explored through reflexive analysis, supported by introspection, as a means to determine 
how my identity transformation occurred. Similar to Watt (2007), in addition to the 
exploring my experiences, “writing this account has altered my sense of identity” (p. 98) 
and demonstrates how writing is indeed a method of inquiry (Richardson, 2000b).    
Although qualitative research has gained some respect as a legitimate social 
science, still researchers often question how much of the researcher (in the text) is too 
much. Sparkes (2002) wrote of how he was dismayed that writers of qualitative text are 
still expected to be ghost writers who are “to be seen (in the credits) but not heard (in the 
text)” (p. 213). I too struggled with being heard and was conflicted about utilizing any 
portion of autoethnography because I did not want to come across as self-indulgent, 
narcissistic, egotistical, or any of those slurs hurled at autoethnographers (Sparkes, 2002). 
After reading, researching, and meditating; I came to terms with the method and its useful 
madness. I began to understand that “the emotional does not wipe out the public, 
theoretical, and rational” (Sparkes, 2002, p. 216; emphasis in the original). This study is 
emotional; however, that will not negate its scholarship.     
Autoethnography has emerged as a genre of qualitative research that is part 
autobiographical, part cultural, and part personal. Crediting Hayano (1979) with coining 
the term “autoethnography,” Ellis and Bochner (2000) suggested that autoethnography is 
92 
 
a form or representation that allows the researcher to focus “outward on social and 
cultural aspects of their experiences” (p. 739). As such, the researcher utilizes self-
reflection and self-analysis within the context of the social and cultural experience. 
Similarly, Reed-Danahay (1997) defined autoethnography as a “self-narrative” (p. 9) that 
can be done by anthropologists, non-anthropologists, and autobiographers who place their 
life story within the social context of the research.  
 Interweaving autoethnographic data from the researcher with other data is often 
criticized as being self-indulgent (Atkinson, 1997; Coffey, 1999); however, it was a 
useful component for this study. As previously indicated, collecting data for the present 
study has been a personally transforming process. As such, there are stories that must be 
included that only be told from my perspective as I was the one immersed in the 
experience. Of course, this does not suggest that these stories are reserved for my 
transformation. Because of the personal nature in which many of them are written, my 
stories have the propensity to become our stories as they have the propensity to 
illuminate change for others. There are aspects of this research and interactions with Dr. 
Hilliard that have a significance that cannot be measured; nevertheless, the exclusion of 
these narratives would leave me feeling that I had done an incomplete analysis of the 
work, the scholar, and his impact on me and others like me. After the unexpected death of 
Dr. Hilliard, my personal and research-based trip to Egypt became a catalyst to an in-
depth personal/political investigation of self, others, and race/ethnicity/culture. However, 
I struggled with ways to incorporate my personal stories into my scholarly writing. How 
can I situate my stories within a qualitative content analysis (QCA) without being self-
indulgent? How can I accurately and respectfully investigate his work without including 
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the life-changing moments that had occurred throughout the data collection, and more 
specifically, while in Egypt? There was no way that I could.  
I needed a method in which the lifeworld and internal decision making of the 
researcher were considered valid and noteworthy. I needed methods that 
encouraged systematic reflection and ensured a scholarly account. I needed a 
means of analyzing evidence that not only organized a record but also enabled 
discovery. What I needed was autoethnography. (Duncan, 2004, p. 3) 
 
I needed a method that would allow me to express my emotion, a method that valued my 
stories yet encouraged systematic reflection, a method that complimented my scholarly 
writing with my natural literary approach. Autoethnography is the method I needed 
because it provided a comfort zone where I was able to explore my emotional grief and 
engage in scholarly reflection using narrative, poetry, etc. Yet, I was still conflicted with 
my newfound comfort zone as it is often viewed through a critical lens by both 
quantitative and qualitative researchers, who suggest that it is too self-indulgent. Sparkes 
(2002) wrote of the sting of having autoethnography defined as self-indulgent by fellow 
professors in a faculty meeting. 
Professor Y notes that it [a student’s autoethnographic dissertation] was 
‘beautifully written, very interesting, fascinating.’ He fully supported the first-
class mark I awarded the work. But then came the sting in the tail, when he said, 
‘even though the dissertation might seem a bit self-indulgent’. (p. 210) 
 
This is one of the most prominent criticisms of autoethnography, and it is one that, prior 
to researching and utilizing this methodology, I also felt. While I feel that my experiences 
could provide something in the way of social and cultural experience for others, my first 
thought when considering autoethnography as methodology was, Who am I and why do I 
matter? I could not afford to let my personal emotion cloud the basis for the study. I felt 
the need to justify my use of autoethnographic methods; I found such justification in the 
readings of Duncan (2004), Ellis (2002), Ellis and Bochner (2000), Jones (2003), Sparkes 
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(1997), Wall (2006), and others. Nevertheless, I was conflicted because I did not want 
readers to misinterpret my work as an (un)intentional minimalization of Dr. Hilliard’s 
work because it was his influence that facilitated my African identity transformation. In 
that respect, I consider my work as evidence of the importance of his work. 
As a student with experience on both sides of the academic writing fence – 
literary and scholarly – I value each of these genres of writing, albeit individually. My 
undergraduate degree in English taught me that literary works have the power to 
influence, to change; which is why many universities offer entire courses to study the 
works of William Shakespeare and Geoffrey Chaucer, suggesting their importance as 
writers. People can study the works of Langston Hughes, Countee Cullen and others to 
get a glimpse of the Harlem Renaissance. Literature by Maya Angelou, Alice Walker, 
and Zora Neale Hurston have made it from page to stage – and screen. So I understand, 
as do many others, the value of literature. However, I was reluctant to consider literature 
as an equally profound form of writing as “scholarly” writing. Academia had trained me 
well. Duncan (2004) reminded me that authoethnography is not comprised solely of the 
researcher’s opinions. Instead, those opinions are supported by multiple forms of data and 
evidence. As a budding scholar with a love of literature and a respect for the power of the 
written word, I combined literature and scholarship, as both are important aspects of this 
study.  
Conducting autoethnographic research provides the researcher with a consistent 
pattern of “ah-ha” moments. In Chapter 1, I presented a paragraph from a short story that 
I had written for a 10th grade English class. At the time, it was just a story; however, 
years later, that same story serves as a demonstration of my struggle to move from one 
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form of consciousness to another. Asante (2003) noted that marginalized people 
demonstrate two forms of consciousness—toward oppression and toward victory. By 
utilizing autoethnographic methodology, I was able to use scholarly writing (Asante) to 
support the literary writing (my class assignment). This ah-ha moment is characteristic 
for an autoethnographic study that finds necessity in literary and scholarly writing. Any 
such study will evolve into a work that would find a comfortable place in any academic 
library or popular bookstore. Therefore, autoethnography is a viable method of 
qualitative research because it is a genre that is accessible to those within and outside of 
the academy; and if researchers seek to positively impact those they research, 
accessibility must be a priority.  
While I am dedicated to the quality of autoethnography, I have been faced with 
numerous questions about and snickering looks from peers (with qualitative 
backgrounds), co-workers, and other researchers regarding autoethnography and the 
ability of individual experience to navigate change. Because the individual experience is 
not at all individual, change can be facilitated through the experience of one, as the 
experience of one is often grounded in the experience of countless others. Stanley (cited 
in Holt, 2003) contended that the individual experience is the social experience because 
“people do not accumulate their experiences in a social vacuum” (p. 16). Mykhalvosky 
(1996) further maintained that “to write individual experience is, at the same time, to 
write social experience” (p. 141). Autoethnographers make the connections between the 
individual and the social as they integrate the work of the self/Other because the 
individual experience fails to exist without the experience of the Other. Essentially, the 
social experience is rooted in actions, reactions, and interactions; our worldviews and 
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epistemologies are shaped by these social act-/react-/interactions. Therefore, the writing 
of the self, if it accurately denotes the impact of social act-/react-/interactions, is the 
writing of the social.  
Qualitative content analysis (QCA) is rooted in the communication sciences and 
is a systematic and methodological way of analyzing various forms of qualitative content; 
including interview transcripts, conversations, observation protocols, video tapes, 
documents, etc. Specifically, QCA can be defined as “an approach of empirical, 
methodological controlled analysis of text within their context of communication, 
following content analytical rules and step by step models, without rash quantification” 
(Marrying, 2000, ¶5). Therefore, in addition to focusing outwardly (and inwardly) on my 
social and cultural experiences of being Black and becoming African; this study used 
systematic analysis to evaluate the texts of Dr. Hilliard. I consider the final product to be 
a mixture of autobiography, academic scholarship, and literature.  
 According to Hsieh and Shannon (2005), content analysis has gone through 
several stages since its initial implementation in research in Scandinavia during the 18th 
century. Gaining popularity in the United States in the 20th century, content analysis was 
used as either a quantitative or qualitative method. Later, content analysis was used 
specifically as a quantitative tool in the communication and behavioral sciences (Nandy 
& Sarvela, 1997). Recently, the usefulness of content analysis as a tool in qualitative 
research, specifically health research, has been explored. Although there are numerous 
definitions of QCA, this study utilized the previously included definition provided by 
Hsieh and Shannon14.  
                                                 
14 “a research method for the subjective interpretation of the content of text data through the systematic 
classification process of coding and identifying themes or patterns” (p. 1278).   
97 
 
 One of the most common misconceptions about QCA is that, like quantitative 
content analysis, it is a method of word counting. While quantitative content analysis 
often relies on numerical analysis, QCA examines the importance of language in 
communication; it explores the content and contextual meanings of texts in order to 
identify categories of communication (implicit and explicit) used to represent meanings 
(Hsieh & Shannon, 2005). To that end, Hsieh and Shannon described three types of 
QCA: 1) conventional; 2) directed; and 3) summative. Conventional QCA uses 
“inductive category development” (p. 1279) to describe a phenomenon about which the 
existing theory or literature is limited. With directed QCA, the researcher deductively 
develops categories to describe a phenomenon when the existing theory or literature 
could use further exploration; and summative content analysis relies on some 
quantification of words or content in order to understand their contextual use. The main 
purpose of summative content analysis is to explore usage instead of inferring meaning.  
 Content analysis often is viewed as a rigorous research method that utilizes a 6-
step process to analyze content in “systematic, objective, and quantitative ways to 
measure variables or to accomplish other research purposes” (Nandy & Sarvela, 1997, 
¶15). In a quantitative content analysis, these steps usually involve: 1) forming a research 
question and/or hypothesis; 2) selecting samples and identifying categories; 3) evaluating 
and coding material according to pre-determined objective coding rules; 4) scoring the 
items; 5) comparing scores; and 6) interpreting findings15. Because this is a QCA, these 
steps would not be effective in addressing the research questions. White and Marsh 
                                                                                                                                                 
 
15 Adapted from Budd, Throp, & Donohew (1967). Content analysis of communications. NY: McMillan (as 
cited in Nandy & Sarvela). 
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(2006) provided a similar outline of the steps to conduct a QCA. These steps are 
described below; 
1. Formulate the research question(s) 
 
2. Identify the sample: “Qualitative researchers focus on the uniqueness of the 
text and are consciously aware of the multiple interpretations that can arise 
from a close perusal of it” (p. 36). 
 
3. Coding: Usually Glaser and Strauss’ (1967) constant comparison approach is 
used to identify emerging relationships. 
 
4. Data analysis: Analysis often occurs as the data is being coded as the 
researcher will try to see the “big picture”. 
 
5. Presentation of findings   
 
These steps are the basic foundation for most qualitative studies. However, the difference 
with QCA is that during the process, there can be some quantification used to identify the 
sample and represent relationships. It is important to note that the use of numbers does 
not signify the use of inferential statistics. Instead, any quantification done in QCA is 
usually in the form of percentages.  
 Another difference in the use of quantitative content analysis and QCA is that 
quantitative content analysis relies on analyses that are objective, systematic, and 
generalizeable (Nandy & Sarvela, 1997). However, in this study, I relied on the quality 
demonstrated in the depth of the analysis. Like Wall (2008), I feel that the quality of my 
analyses and of the way in which the story is told can be reflected in the feedback I 
received from an academic mentor. Wall commented that she was sure she had produced 
a quality autoethnography when her mentor responded in a way that Wall had not 
expected.  
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What a gift. This is not what I am supposed to b reading right now, but I could not 
turn away from it and it helps me in more ways than I can explain. I really thank 
you for sharing it. (p. 46)  
 
Similarly, my academic mentor commented that as she read my manuscript, “I had to go 
back because I forgot I was supposed to be critiquing it.” Her comments demonstrated 
that this work has potential for impact on the reader as the stories and QCA present a text 
that is grounded in analyses, yet accessible to all. Nevertheless, the use of QCA was not 
to merely a means of word counting and categorizing. I used QCA to identify and explore 
theory development in relation the need for Black teachers to experience personal 
transformation to find their authentic African selves. To reiterate a contention made in 
Chapter 1, Gordon (1998) argued that, “Reclaiming one’s culture (cultural history and 
knowledge [and identity]) is an essential aspect of an authentic being” (p. 68); and 
without an “authentic [African] self”, Africans are powerless to change the academic 
conditions of Black students (Goggins, 1996). Therefore, African teachers need to know 
their authentic African selves if they are to encourage Black students as academics and 
social change agents.   
Research Questions 
 
1. How does Dr. Hilliard conceptualize African socialization and education in his 
work? 
2. What are Dr. Hilliard’s contentions regarding African teachers and their 
preparation of African students? 
3. What experiences have contributed to my African identity transformation? 
Negotiating Access and the Researcher’s Role 
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As a qualitative methodologist, I believe I should fully disclose the ways in which 
my subjectivities affected my study. Peshkin (1991) argued that although social science 
researchers readily admit that subjectivity is embedded in their research, their failure to 
consciously consider the extent to which subjectivity unfolds leads to a muted emic 
voice. He further encouraged social science researchers to engage in a systematic process 
of identifying when their subjectivities have been aroused as this type of monitoring can 
lead to creating “an illuminating, empowering personal statement that attunes me to 
where self and subject are intertwined” (p. 294). I interpret this statement to indicate that 
subjectivity unrecognized can be the underbrush of social science research; specifically to 
autoethnography, it can be the foundation. It is no secret that a researcher who employs 
autoethnographic methods includes the self; nevertheless, it is still important that I 
answer the question, “Who am I to and within the research?” Dr. Hilliard and I shared 
some similar interests. As educators of color who believe that schools should provide 
opportunities for centricity for all students of color, our views shared a certain affinity for 
cultural competency and immersion. I make no claim to have been as adept or informed 
as he in my scholarship. However, I admit that this study began as a personal and 
political endeavor; and it has continued as such. Other similar interests we shared our 
desire for education reform for poor students and marginalized students of color and an 
interest in African socialization and education. As Dr. Hilliard’s advisee, initially, I 
looked to him for academic guidance. As my research progressed and he granted me 
some insider status, I looked to him for cultural guidance as well inasmuch as our 
interviews often began with my list of questions and ended with me asking for advice for 
cultural identity, life situations, etc.  
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 I fluctuated between insider and outsider, constantly negotiating those roles and 
trying to determine which role to accept at any given time. There was the time when I 
asked Dr. Hilliard about delving more into his African identity when he responded via 
email, “There is not much more that I will have to offer on my identity development, 
since that would involve many personal relationships that I regard as private” (May 8, 
2007). Clearly, I felt like an outsider as I read this email; and I would come to discover 
that he indeed was a very private man when it came to his personal relationships. He was 
adamant about his work; yet, initially, he spoke very sparingly about his personal life. Dr. 
Hilliard even suggested in the same email that any information regarding his scholarship 
was an “open book”. Nevertheless, I was not discouraged as he assuaged my initial 
disappointment by writing that we would talk about it during our interview and decide 
how to further proceed. While still working to establish some sort of insider status, I was 
not dismayed by his private nature since I shared that quality as well. As we continued to 
communicate, Dr. Hilliard did share some of his personal life, discussing some of his 
family experiences. I felt that, in due time, he would extend the “open book” (or at least 
slightly cracked) metaphor to questions about his identity development and his personal 
connection to Africa. It was in Egypt that I felt like he was finally comfortable enough 
with me to go beyond the scholarly to the personal when I was introduced to his wife and 
had planned on taking a shopping trip with the two of them so that I would see some of 
the less tourist-driven places in Egypt. We never made that trip.  
I embraced my hyphenated identity as an insider-outsider and accepted the 
subjectivity and “social baggage” that undoubtedly affected my research (Reviere, 2001). 
This study has endured several detours. However, I do believe that had not Dr. Hilliard 
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become an ancestor and had I continued to write a portion of his life history, I would still 
be as impacted. I would still embrace the subjectivity that welcomed the opportunity to 
learn about myself as an African. To know Dr. Hilliard was – in some respects – to know 
Africa. Therefore, I celebrate subjectivity as it encouraged me to know more about being 
African-centered and helped me grow as a researcher, scholar, and person. I openly 
express these interests for no other reason than to give readers a window into my soul. 
Reviere (2001) maintained that “all scholars have some stake or interest in the outcome 
of their work, and disclaimers to the contrary are misleading and deceptive—in the 
interest of truth and openness, the researcher must make that implicit interest explicit” (p. 
714). By outlining my interests and personal stake in the research, I utilize the 
Afrocentric canon of ukweili, which suggest that research must be grounded in the 
community and in the subjectivity of the researcher. Objectivity is an unattainable 
standard, specifically because a researcher’s choice of research topics, epistemological 
stance, and interpretation are subjected to the researcher’s lived experiences. Instead, my 
research was guided by truth, honesty, and fairness, which, according to Reviere, is 
necessary to any research using Afrocentric paradigm, 
Objectivity is an impossible standard to which to hold researchers; rather 
researchers should be judged on the fairness and honesty of their work. 
…objectivity is an impossible ideal, the researcher should present sufficient 
information about herself or himself to enable readers to assess how, and to what 
extent, the researcher’s presence influenced the choice, conduct, and outcomes of 
the research. (p. 714) 
 
Truth, honesty and fairness were interwoven throughout this process as I wanted to 
produce a work that was truthful to Dr. Hilliard’s legacy, honestly depicted my 
experiences and transformation, while critiquing his work fairly. Prior to Dr. Hilliard’s 
death, a professor asked me how I would refrain from editorializing or romanticizing my 
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results and, I assume, present the findings of the proposed study as “objectively” as 
possible. I was honest in my reply that because my earliest training as a writer was in the 
field of journalism, there may be some editorializing. In addition, since I have always, in 
the back of my mind, dreamed of being a published author, there may be a hint of 
romanticism. But I am confident in the claim that there is no place for objectivity in 
autoethnography. So if there are parts of this study that seem editorialized or 
romanticized, I have achieved the goal of evoking emotion and promoting 
transformation. 
My role as a researcher also was negotiated by my status as a budding, albeit 
inexperienced, scholar. As a novice in educational scholarship and research, I accepted 
the challenge of conducting research with a participant who was more knowledgeable and 
experienced than I am. As I interviewed and observed Dr. Hilliard, I was in a position to 
gain a wealth of information regarding his beliefs, my research interests, and research 
design an implementation. I was “studying up” (Nader, 1972). Studying up can be a 
difficult process to muddle through; however, it is useful because of its “energizing and 
integrating effect for many students; scientific [and social] adequacy; and democratic 
relevance of scientific [and social] work” (p. 285). Although the study has been changed 
because of Dr. Hilliard’s death, I still consider myself to be “studying up” as I seek to 
analyze his work and legacy with the rigor with which he approached educational 
scholarship.  
Selection of Data Sources 
 
 Data used in this study included personal data, selected interview data, and Dr. 
Hilliard’s authored data. The personal data are the short stories, poems, essays, pictures, 
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field letters, emails, and memory data that I used to analyze my transformation. 
Statements that particularly stood out to me during my interviews with Dr. Hilliard were 
also included. The remaining data were those sources authored by Dr. Hilliard and used 
for the QCA. The personal data used included those autoethnographic vignettes that 
detailed specific experiences that contributed to my personal transformation. Specific 
descriptions of these data are provided in the subsequent section. The data authored by 
Dr. Hilliard were selected using the strategic process outlined below. 
I began the selection process of Dr. Hilliard’s work to be included by copying the 
reference list from Haddad’s (1995) Multicultural education: The Views of Three 
Contemporary African-American Theorists. Haddad included a selection of 91 works 
with Dr. Hilliard as the sole author and four works that he authored in conjunction with 
one or more authors. Only those works where Dr. Hilliard was the sole author were 
included in the content analysis. Haddad’s list of Dr. Hilliard’s work covered publications 
from 1967 to 1995 and included 46 journal articles, 26 book articles, 10 conference 
presentations, 3 reports/invited papers, 2 ERIC documents, and 1 video. To expand 
Haddad’s list of publications, I used Georgia State University’s online library and 
conducted searchers in the databases by topic. In the education databases, ERIC and 
Academic Search Complete were selected. A search in ERIC for Asa Hilliard as author 
resulted in 52 publications with Dr. Hilliard as the sole author. This included six works 
published after 1995. A search in Academic Search Complete produced four sources. 
Under the topic area of African American studies, four databases were searched, 
including the Library of Congress, where three sources were identified; WorldCat, where 
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171 sources were identified16 for which Dr. Hilliard authored, coauthored, contributed to, 
and/or wrote commentaries or forewords. Finally, a search on Yahoo! for Asa Hilliard 
Bibliography was conducted and a bibliography was obtained from 
www.AfricaWithin.com.  
 All references located were put into a list and organized by date of publication, 
with the earliest publication being “Cross Cultural Teaching” (1967) and the most recent 
being “Shaping Research for Global African Educational Excellence: It’s Now or Never” 
(2007), a speech Dr. Hilliard gave as the 2007 W.E.B. DuBois Distinguished Lecturer 
during the annual meeting of the American Educational Research Association (AERA). 
After organizing the sources, I reviewed the list for common, recurring themes based on 
the titles. The themes identified included (1) culture, (2) teacher education and 
development, (3) testing and assessment, (4) intelligence, (5) evaluation, (6) educational 
equity, (7) multiculturalism and/or pluralism, (8) special education, and (9) Africa with 
focuses on ancient African civilizations, Kemet, and socialization. In many of Dr. 
Hilliard’s works, the themes identified overlapped. His work reflecting several of the 
themes – specifically culture, teacher education and development; multicultural and/or 
pluralism in the curriculum; and African socialization and education – have been woven 
throughout this text. However, the specific texts used in the QCA were selected because 
of their focuses on African socialization and/or teacher education. Teacher education was 
selected as a focus because it is my argument that teachers must engage in a 
transformation process of their own if they are to be effective with their students. 
Teachers must know who they are. In one of his earliest works focusing on teacher 
                                                 
16 These sources included books, video recordings, audio recordings, file documents, internet sources, and 
articles.  
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education, Hilliard (1974a) suggested that teacher educators “are responsible for teachers 
who have had no opportunity to come to know themselves in relationship to others” (p. 
160). While it is my contention that teachers must know themselves, Dr. Hilliard 
maintained that teachers must also know themselves in relation to others. Therefore, his 
work on teacher education is included because within each of the articles selected, Dr. 
Hilliard called for teachers to have an understanding of self and be aware of the fact that 
teaching reflects a “cross-cultural” process (1974b). Therefore, the works used in the 
content analysis included the following: 
1. “Imperatives for Intercultural Teacher Education” (1974a) 
2. “Restructuring Teacher Education for Multicultural Imperatives” (1974b) 
3. The Maroon Within Us: Selected Essays on African American Community 
Socialization (1995) 
4. African Power:  Affirming African Indigenous Socialization in the Face of 
the Cultural Wars (2002).  
5. SBA:  The Reawakening of the African Mind (1998) 
6. “‘Race’, Identity, Hegemony, and Education” (2001) 
 
 I must admit that the selection of my personal data began rather haphazardly. 
Because I was unsure of how to organize the events relating to my identity 
transformation, I did not have a clear plan of specific events to highlight. I knew that 
“Mammy Dearest”17 was my beginning and that being in Egypt was the climax; yet, I 
was unsure of how to piece together the events that came between (and after) those 
events. To facilitate the selection process, I assembled an autobiographical timeline 
(Chang, 2008) and selected poetry and photographs that highlighted experiences that I 
feel contributed to my understanding of my African identity.  
                                                 
17 See section My Journey: Finding A Different World. “Mammy Dearest” was an episode of A Different 
World, a spin-off of The Cosby Show.  
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 The personal data used in this autoethnography fall under the umbrella of St. 
Pierre’s (1997) “transgressive data”18. She described this data as data that are “out-of-
category” (p. 175) and not necessarily valued in qualitative research. Much of the 
personal data used in this study are out-of-category. The 10th grade English essay where 
an enslaved girl struggled to cope with her relationship with a Caucasian man; the vivid 
memory of the ways in which A Different World introduced me to the connections 
between being Black and African; the poetry that I have written; the field letters I wrote 
home to friends and family while in Egypt; and the pictures that I used to make 
connections are all transgressive data. In addition, the “autoethnographic vignettes” 
(Humphreys, 2005) that I have written since August 2007 further serve as data. All of 
these data were successful in helping me to construct a window through which the reader 
can view some of the experiences I encountered during my personal African identity 
transformation. They have allowed me to paint a textual self-portrait of my experience 
and “illuminate the complexity and detail of a unique experience or place, [in hopes] that 
the audience will see themselves reflected in it [and feel] identified” (Lawrence-
Lightfoot, 2005, p. 13). Not only are the essays, poems, and pictures data; so is the actual 
writing of this text. The personal data came alive through writing because writing itself is 
a method of inquiry (Richardson, 2000b); and in this study, the writing process and the 
narratives it produced serve as both data and data analysis (Furman, 2007). 
Poetry, Vignettes, and Photographs 
 
 The expressiveness of autoethnographies allowed me to utilize narrative, poetry, 
vignettes, and photographs to provide a space where the reader can peer into my 
                                                 
18 Emotional data, dream data, sensual data, and response data. 
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thoughts, experience, and transformation. I have been a poet for as long as I can 
remember. I do not recall the title or specifics of my first poem, but I do remember that in 
the fourth grade a classmate asked me to help him write a poem to give to a girl he liked. 
So, I was a poet at nine years old, and poetry has been my release since that time. Furman 
(2007) communicated it best when he wrote that, “Poetry may be thought of as the 
emotional microchip, in that it may serve as a compact repository for emotionally 
charged experiences” (p. 1). Furman’s contention demonstrates why poetry is a necessary 
component of this study. My poetic microchips are supported by the autoethnographic 
vignettes that I have written throughout this study. These vignettes allowed me to reflect 
on a singular moment when an experience or event forced me to give further thought to 
my African identity. Ellis (1998) suggested that vignettes, even when considered outside 
the realm of the more significant context, transform readers to feel the “evocative power” 
(p. 4) that the writer has as a result of the experience. The vignettes included in this text 
are intended to drive the reader to feel the emotions and the power that have been a part 
of my transformation. Finally, the photographs used in this study nudged my imagination 
with reminders of defining experiences. They helped me to organize these experiences 
and associate the emotion felt during the specific occurrence. Photographs are also 
important in this study because they complement the textual data and often can make 
more of an impact on readers/viewers of the data (Chang, 2008).  
Data Analysis 
 
While most data were coded by hand, some data were downloaded into NVivo 7.0 
for coding purposes. This program helped me to identify emerging and recurring themes 
in the data. Initially, I used “open coding” method; this “unrestricted coding of data” 
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(Strauss, 1987, p. 28) because it gave me the freedom to begin with broad emergent 
themes and migrate toward more specified themes. Strauss maintains that open coding is 
effective because it “is grounded in the data on the page as well as on the conjunctive 
experiential data” (p. 29). In other words, my coding was not only grounded by my 
transgressive data, but also by the knowledge of the literature that I brought to the 
analysis. After becoming saturated with categories determined in the open coding phase, I 
started “axial coding” a strategy in which “categories are related to their subcategories to 
form more precise and complete explanations about phenomena” (Strauss & Corbin, 
1998, p. 124). Throughout the coding process, I found that the lines between data 
collection and analysis blurred frequently. When I thought I had coded as much as 
possible, I located more personal data. Chang (2008) suggested that the autoethnographic 
researcher continually goes back and forth between collecting and analyzing data and 
interpreting our results. However, she provided a list of 10 strategies autoethnographers 
might consider using to keep themselves grounded in culture.  
1. Search for recurring topics, themes, and patterns 
2. Look for cultural themes 
3. Identify exceptional occurrences 
4. Analyze inclusion and omission 
5. Connect the present with the past 
6. Analyze relationships between self and others 
7. Compare yourself to other people’s cases 
8. Conceptualize broadly 
9. Compare yourself with social science constructs and ideas  
10. Frame with theories (p. 131) 
 
These strategies were useful and forced me to become deeply entrenched in the data 
analysis and interpretation. In addition, coding the personal data supported the QCA and 
informed my autoethnographic reading of Dr. Hilliard’s work. As I assigned codes to the 
text and moved back and forth between the steps suggested by Chang, I was able to 
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compare myself to social science constructs, ideas, and cases provided in Dr. Hilliard’s 
work. Using this process, I also identified specific themes that emerged from the selected 
work in response to the research questions. Cultural unity, critique of white supremacy, 
education of African children, and continued study represent Dr. Hilliard’s conceptual 
model of African socialization; another emerging theme was his constant call for African 
teachers to take on the responsibility of educating African students. Hilliard further 
argued for an ancient African educational model that had the goal of seeking MAAT. 
These themes are explored in detail in Chapter 4.  
Confidentiality, Ethics, and Trustworthiness 
 
Ethical concerns regarding research have been a concern since the Nuremberg 
trials in 1945 (Merriam, 1998). Adhering to ethics in research protects the rights of the 
participants in data collection and presentation of findings. Thus, prior to beginning the 
research, initially I obtained written consent from the Institutional Review Board (IRB). 
The IRB addressed any issues of ethical dilemma prior to granting permission to conduct 
the study. I also obtained written consent from Dr. Hilliard and informed him of his rights 
as participant of the research. This process guided me in maintaining the basic ethical 
considerations as outlined by the IRB. After Dr. Hilliard’s transition, I allowed the IRB 
approval to expire because I no longer had to utilize any human participant in the study 
other than myself.  
Because the majority of my interview data was granted by a single participant, 
ethical considerations and trustworthiness were just as much a benefit of and an 
impediment to my research. With one main participant, trustworthiness may be easily 
obtained; but if it is not, issues with data collection and access to information may 
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develop. Merriam (1998) contended that trustworthiness is the extent to which validity 
and reliability have been accounted for. She wrote, 
Thus regardless of the type of research, validity and reliability are concerns that 
can be approached through careful attention to a study’s conceptualization and the 
way in which data were collected, analyzed, and interpreted, and the way in which 
the findings are presented. (pp. 199-200) 
 
While I do understand Merriam’s contentions on trustworthiness in qualitative research, I 
consider trustworthiness an inaccurate consideration for autoethnographic work; instead, 
I strive for researcher responsibility. Holt (2003) argued that researcher responsibility 
was a better criterion by which to judge autoethnographic texts. I feel that I demonstrated 
researcher responsibility during the initial stages of the research and have continued to do 
so throughout the autoethnographic process. In 2007, data were not collected without the 
participant’s consent. After Dr. Hilliard’s transition, I welcomed the active participation 
and permission of his family. His wife, Mrs. Patsy Hilliard, and daughter, Dr. Patricia 
Hilliard-Nunn, volunteered to assist me in any way possible as I continued my work. 
Mrs. Hilliard assisted me by lending me the transcript and video of “Free Your Mind, 
Return to the Source: African Origins”; and Dr. Hilliard-Nunn provided critique on a 
draft of my dissertation outline and helped me to narrow my topic.  
 I also had to consider how Others would be represented in the text. While the 
experiences outlined in the study are my experiences, they do not occur without the 
interaction of Others. I long thought about the “crisis of representation” (Denzin & 
Lincoln, 2000) and agree with Tierny (1998) that autoethnography is meant to confront 
dominant forms of representation and power in research. I realize that by submitting this 
type of work in a program where, to my knowledge, no student has submitted an 
autoethnography, is a challenge to the dominant forms of representation and power. 
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Herein lies my crisis of representation; however, I have to ask myself, Is it fair for me to 
include the names of the Others when, in some cases, their resistance to their authentic 
African selves is what prompted me to move closer toward authenticity? No, it is not fair. 
Should they read this work, how would they view themselves? How would they feel 
about being included in my story of transformation? While I do not feel that the 
experiences included in the text would be viewed negatively, I hope that using 
pseudonyms for the individuals that appear in the vignettes with me demonstrates my 
commitment to being autoethnographically ethical.  
Guidelines of Interpretation and Dissemination 
 
The interpretation and dissemination of qualitative research results are arguably 
the most important steps in conducting research. In this study, both these areas are 
undergirded by my subjectivity and dedication to scholarship. As I “wrote up” (Wolcott, 
2001) the interpretations, I was concerned about the effectiveness of description, power 
of the interpretation, and conclusion (p. 109). However, I remained cognizant of the 
audience for and focus of the write up. As previously stated, I consistently addressed the 
crises of representation and legitimation (Denzin & Lincoln, 2000). Holt (2003) 
maintained that the crisis of representation addresses “how researchers write and 
represent the social world,” and the crisis of legitimation “questions the traditional 
criteria used for evaluating and interpreting qualitative research” (p. 4). Because this 
study included an autoethnographic representation to compliment the QCA, the text is 
literary and academic writing with the autobiographical content grounded in Richardson’s 
(2000b) criteria for evaluating such work – substantive contribution, aesthetic merit, 
reflexivity, impactfullness, and expresses a reality (p. 935). In the tradition of other race-
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based critical theorists like Jawanza Kunjufu and Gloria Ladson-Billings, I hope I have 
produced a product that is accessible and can be read by those who are insiders and 
outsiders to the academy.  
There are no “right” interpretations in qualitative research. It is understood that all 
interpretations are subject to the researcher’s lived experiences. The quality of the 
research is based on my subjective interpretations and crystallization (Richardson, 
2000b). Richardson (2000b) suggested that triangulation is limiting as our worlds are “far 
more than three sides” (p. 934). Tobin and Begley (2004) maintained that crystallization,  
enables a shift from seeing something as a fixed rigid two-dimensional object 
towards the concept of the crystal, which allows for infinite variety of shape, 
substance, transmutations, multi-dimensionalities and angles of approach. (p. 393) 
 
Merriam (1998) cited several ways to strengthen validity; including triangulation, long-
term observation, peer examination, participatory or collaborative modes of research, and 
identifying researcher biases (pp. 204-205). Validity is not a concern in this study and 
triangulation is an ineffective approach to this work as there are “far more than ‘three 
sides’ from which to approach the world” (Richardson, 2000b, p. 934.). There are far 
more than three sides to my story, to Dr. Hilliard’s work, and to the interpretation of this 
work. Instead of striving for triangulation in data collection, I relied on crystallization and 
hope that the text validates itself (Richardson, 2000b)19.  
Limitations 
 
Personal and textual data were collected and analyzed in this study. And the 
interpretation and analysis are subject to my interpretation; therefore, the only perceived 
limitations of this study are the inferences and conclusions that I drew through the 
                                                 
19 I am reminded of the cringe of individuals’ faces when I would indicate that I am including myself in the 
text. 
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content analysis. Yin (2003) suggested that, “An investigator will “infer” that a particular 
event resulted from some earlier occurrence, based on interview and documentary 
evidence collected as part of the case study” (p. 36). Zhang (2006) suggested that one of 
the best ways for qualitative researchers to minimize inaccurate interpretations when 
conducting a qualitative content analysis is through explicitly outlining coding 
procedures that are systematic and have a high rate of inter-coder reliability. I collected 
and code all data; therefore, the opportunity to evaluate inter-coder reliability does not 
exist. However, I attempted to provide quality interpretations by determining and 
adhering to specific analytic procedures (Hsieh & Shannon, 2005) and considering 
Chang’s (2008) 10 steps for autoethonographic data analysis. These strategic steps forced 
me to critique my interpretations based on evidence in the content.   
Dr. Hilliard and I shared similar beliefs on education and his beliefs on African 
socialization influenced my beliefs and my African identity. I am African-African 
American-Black and an educator. I also very strongly believe in providing opportunities 
for centricity for all students, especially students of color. Additionally, I respect Dr. 
Hilliard, both as a person and a scholar. We had also developed a close mentor-mentee 
relationship. With that being noted, I make no claims for objectivity in this work. Instead, 
I welcome the subjective nature of the autoethnography as is has encouraged me to 
contribute wholly to data collection, analysis and interpretation. I own my subjectivities 
and by owning my subjectivities (Peshkin, 1991), I became aware of the depth of their 
impact. Ratner (2002) suggested that identifying our subjectivities enables us to 
strengthen our “objective comprehension” (p. 8) of the world. To produce a text that is 
void of emotion, reflection, experience, and cultural analysis is to a text that is not 
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autoethnography. It was my goal to conduct a study that utilized my emotions, personal 
reflection, and experiences to provide an in-depth investigation of Dr. Hilliard and his 
work; therefore, exploring these aspects through autoethnographic vignettes, poetry and 
other literary formats adds to the quality of the text. While some may consider this a 
limitation, I consider the diversity of the text one of its assests…because “[m]y life has 
been deeply altered through the research and writing” (Richardson, 2000b, p. 934) of the 
text and reading of Dr. Hilliard’s work.  
Summary 
 
This autoethnographic content analysis explored how Dr. Hilliard conceptualized 
traditional African education and socialization in his work and explored Dr. Hilliard’s 
contentions regarding the responsibilities of Black teachers and of teacher education 
program. Further, I explored my African identity development throughout the course of 
my life and, in particular, under the mentoring of Dr. Hilliard. My data collection method 
to examine these phenomenon incorporated QCA and autoethnography. I analyzed the 
some of the data using the qualitative software program NVivo, which helped me to 
identify recurring themes in Dr. Hilliard’s work. Some of the data were coded by hand, as 
I constantly compared key arguments made in Dr. Hilliard’s work. The autoethnographic 
data included were narrative, poetic, and photographic accounts of experiences that have 
contributed to my African identity. 
 116 
CHAPTER 4 
QUALITATIVE CONTENT ANALYSIS FINDINGS  
 
The purpose of this autoethnographic content analysis (ACA) was to investigate 
the ways Dr. Asa Grant Hilliard, III (Nana Baffour Amankwatia, II) conceptualized 
African socialization and education in his work and to explore his contentions regarding 
the responsibilities of African teachers. It was also the purpose of this study to explore 
how personal experiences and Dr. Hilliard’s work contributed to my transformation and 
African identity. This study began as an exploration into the life history of Dr. Hilliard; 
unfortunately his transition in August of 2007 challenged me to find another way to 
represent his work. I chose to combine autoethnography and qualitative content analysis 
(QCA) in an attempt to produce a work that would contribute to educational scholarship 
while including a personal perspective of Dr. Hilliard’s impact. This ACA consisted of 
extensive reviews of a selection of Dr. Hilliard’s published body of work and intense 
personal reflection. The works used in the content analysis included the following: 
1. “Imperatives for Intercultural Teacher Education” (1974a) 
2. “Restructuring Teacher Education for Multicultural Imperatives” (1974b) 
3. The Maroon Within Us: Selected Essays on African American Community 
Socialization (1995).  
4. African Power:  Affirming African Indigenous Socialization in the Face of the 
Cultural Wars (2002).  
5. SBA:  The Reawakening of the African Mind (1998) 
6. “‘Race,’ Identity, Hegemony, and Education” (2001) 
 
A brief summary of each of the sources used is included in the following section.  
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Summary of the Sources 
 
“Imperatives for Intercultural Teacher Education.” Dr. Hilliard encouraged 
the inclusion of an international/intercultural aspect in teacher education programs. These 
dimensions would ensure that teachers would have ample opportunities to engage with 
students in an “expanded life space” (p. 155). In this space, teachers would have to 
question the normal and common occurrences in their lives. This presents an opportunity 
for teachers to become more aware of themselves and their reactions to/interactions with 
student and people from different cultures than their own. Dr. Hilliard referred to this 
process as “movement” and further insisted that this movement is “a basic foundation of 
learning” (p. 155). However, Dr. Hilliard did not simplify this process and maintained 
that in order for it to be done successfully, educators would have to take into account 
context, cognition, language, learning and culture, socioeconomic status impact, and 
teachers’ own feelings and perceptions.  
“Restructuring Teacher Education for Multicultural Imperatives.” In this 
article, Dr. Hilliard contended that teachers must be educated in a multicultural paradigm 
before they are able to successfully interact with students of varying cultures. He 
suggested that educators spend so much time focusing on the alleged “deficit or 
pathology hypothesis” (p. 43) that their expectations of Black, Hispanic and other 
students of color have been tainted. Educators then bring those tainted concepts into the 
classroom and assume their students of color are intellectually inferior. This further 
perpetuates educational hegemony. Dr. Hilliard concluded that pre-service teacher 
education programs must become fully inclusive and multicultural in order to 
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problematize individual and institutional racism and their impact on students education. 
Only then will educators be equipped to facilitate social change.  
The Maroon Within Us: Selected Essays on African American Community 
Socialization. This text consisted of 15 articles that had been published and/or presented 
prior to being included in this book. With these essays, Dr. Hilliard explored behavioral 
styles, parenting, pedagogy and education in Kemetic concepts, socialization, oppression, 
culture, and teachers. While the articles focus on a variety of areas related to African 
Americans, they generally offer a potential framework for the African American 
community as we seek “self-determination” as we strive to “develop our communities 
economically, educationally, spiritually, and politically” (Hilliard, 1995, p. 11). As a 
demonstration to his commitment to engaged study of and about culture, Dr. Hilliard 
ends the book with a reference guide of 50 plus individuals and experiences of Africans 
and African Americans.  
African Power:  Affirming African Indigenous Socialization in the Face of the 
Cultural Wars. In this book, Dr. Hilliard focuses on the socialization of the African 
community. He suggested that unity is the first step to socialization because without unity 
there can be no growth as an African family. In order to become unified, Africans must 
identify as members of the African family. Then Africans must pull our own weight by 
educating their children within the African socialization paradigm and engaging in study 
about African culture and history. He suggested that there is “No way around serious and 
disciplined study” (p. 53). Africans should study individually and in groups, extending 
the invitation to community members and children. Once we have studied and have 
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gained the knowledge of our ancestors and our vast African traditions, we must rebuild 
the African family.  
SBA:  The Reawakening of the African Mind. In this 7-chapter book, Dr. 
Hilliard calls for Africans to focus on education and socialization while solving our 
problems of spiritual and identity confusion. He encouraged Africans to understand that 
within our diversity there are many shared struggles that must be considered through 
collective action. Nevertheless, in order for that collective action to occur, we must 
consider ourselves as part of the African family because, “We are either African or we 
are nothing” (p. 7). In addition to reawakening the African mind, the remaining chapters 
of the book focus on the impact of European hegemony and identity; education; the 
Brown decision; African pedagogy; the transformation of African teachers; and doing our 
homework.  
“‘Race,’ Identity, Hegemony, and Education.” In this work, Dr. Hilliard 
explores the impact that “racial” identity (not cultural) has on educational hegemony. He 
provided an analysis of how the naming of Africans has been successful in separating us 
as an African family and from our cultural roots. With all the name change, Dr. Hilliard 
contended that his preference is for African, as that name “reflects the reality of a 
common cultural heritage at the deep structural level, and a common political need” (p. 
11). In addition to urging Africans to address the real problem – hegemony – Dr. Hilliard 
included a history analysis of how race is a socially constructed, primarily Western 
ideology that thrives on hegemonic principals. He concluded by calling on all human 
beings to purge themselves of the errors in our thinking and supporting the healing 
process for ethnic families wounded by hegemony.  
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*** 
Exploring Dr. Hilliard’s work through QCA resulted in immense data as I waded 
through his perceptions about the necessity for Africans to maintain an African culture 
orientation; the usefulness of African educational and socialization systems for all 
children generally and Black children specifically; and the responsibility of African 
teachers to transform African students. Grounded in data, this chapter outlines how Dr. 
Hilliard’s ideas and perceptions call for education to be rooted in MAAT, an ancient 
Kemetic socialization system that encourages a divine purpose in students; the chapter 
also outlines how Dr. Hilliard maintained that African teachers play a significant role in 
the development of African students because teachers are responsible for helping students 
reach their WHMY MSW, or reawakening. In addition, I provide an analysis of the change 
that has occurred in me through the interaction with Dr. Hilliard, the man and scholar.   
The above ideas are the themes that will be further explored in this chapter. The 
themes identified in Dr. Hilliard’s work are not abstract. Instead, they are concrete, 
repetitive, and explicitly stated; however, this does not negate their importance as themes. 
Citing Opler (1945), Ryan and Bernard (2003) maintained that “some expressions of a 
theme are obvious” (p. 87). For example, if an interview participant consistently speaks 
about a particular topic, the researcher can conclude that this topic is an important theme 
to the participant. Further, Ryan and Bernard also suggested that repetition – even when 
concretely stated – is a good indicator that the information communicated is an important 
theme. Specifically, the authors claimed that “The more the same concept occurs in a 
text, the more likely it is a theme” (p. 89). Similarly, Graneheim and Lundman (2003) 
discussed the use of manifest and latent content. Manifest content refers to the “visible, 
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obvious components” and latent content refers to the “underlying meaning of the text” (p. 
106). These authors also argued that both manifest and latent content deal with 
interpretation but differ in the levels of abstraction. It was not my intent to focus on 
manifest content when I began reading Dr. Hilliard’s works. However, his directness in 
writing, use of repetitions, and apparent passion concerning these topics were manifest in 
very obvious ways. These obvious themes related to the process of African socialization, 
the importance of culture and identity, and the responsibilities of African teachers and of 
teacher education programs. All of these areas occur regularly and consistently in Dr. 
Hilliard’s work.  
Using the research questions as a guide, I extracted themes from Dr. Hilliard’s 
work much like Tillman (2008) in her analysis of his work as it relates to Black principal 
leadership. Tillman focused on the recurring themes in Dr. Hilliard’s work in order to 
situate his scholarship in the context African American principal leadership. The manifest 
content of Dr. Hilliard’s work accurately answers the research questions of this study. 
This study sought to answer the following questions:  
1. How does Dr. Hilliard conceptualize African socialization and education in his 
work? 
2. What are Dr. Hilliard’s contentions regarding African teachers and their 
preparation of African students? 
3. What experiences have contributed to my African identity transformation? 
Research questions 1 and 2 related directly to Dr. Hilliard’s work and because they are 
structured to gather specific information, the identification of themes was a process 
deeply embedded in seeking answers to the research questions. Research question 1 seeks 
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to determine how Dr. Hilliard conceptualized African socialization and education in his 
work. Therefore, research question 1 was aimed at outlining the specific characteristics 
and definitions that Dr. Hilliard used to conceptualize African socialization and 
education. Similarly, research questions 2 sought to determine Dr. Hilliard’s contentions 
regarding the roles of African teachers as they prepare African students. In defining those 
contentions, or beliefs, the themes identified were those that outlined Dr. Hilliard’s 
beliefs regarding African teachers’ responsibilities to African students. While it was not 
the initial intent of this study to determine the imperatives of teacher education programs 
as outlined by Dr. Hilliard, this was a theme that emerged in data that was more latent 
than the data that was used to answer research questions 1 and 2. Therefore, a section of 
this chapter is devoted to briefly outlining the responsibilities of teacher education 
programs as they prepare teachers to work with culturally diverse students. 
Research question 1 was answered using The Maroon Within Us, African Power, SBA 
and “‘Race’, Identity, Hegemony and Education.” Research question 2 was answered 
using African Power and SBA. In addition, “Imperatives for Intercultural Teacher 
Education” and “Restructuring Teacher Education for Multicultural Imperatives” were 
used to determine Dr. Hilliard’s vision for inter/multicultural teacher education programs.        
African Socialization: Challenging the Impact of the MAAFA 
 
To counter the MAAFA, Africans must go through a WHMY MSW […] But before 
any substantial healing can take place we Africans must “begin at the beginning” 
and peruse the wisdom of our ancestors. Numerous African civilizations have left 
the legacy of a holistic socialization process built firmly on a spiritual foundation 
in these paradigmatic African societies, spirituality could not be separated from 
education, science, politics, health, nature, culture, or anything else present in the 
society. This holistic approach can be useful in healing African people today. 
(Hilliard, 1998, p. 2) 
 
123 
 
One of the main purposes of this study was to identify how Dr. Hilliard 
conceptualized African socialization in his work. In general, socialization refers to the 
process of learning one’s culture and/or the norms, rituals, etc. needed to participate in 
society. Specifically, Hilliard (2002) defined African socialization as “more than a basic 
response to oppression. It is also a fundamental path to promote healthy individual 
collective development while preventing cultural genocide” (p. 1, emphasis added). To 
further reiterate what is meant by cultural genocide, I referred to the preface of SBA: The 
Reawakening of the African Mind (1998), wherein Hilliard argued that desegregation and 
integration were intended to reverse the evils of segregation. Nevertheless, what many 
failed to realize is that the unintended consequence of these efforts was “cultural suicide” 
or cultural genocide. Specifically, Hilliard (1998) argued, “What we did not see, 
however, was that our African communities were also dismantled, as genocide was 
replaced by cultural suicide” (p. xxi). Therefore, Dr. Hilliard maintained that the 
socialization process nurtures both the individual and the individual’s membership with 
the collective group. Further, the African socialization process takes into account the 
physical, social, cultural, and spiritual spaces which we occupy; and is grounded in the 
Kemetic belief system of MAAT – truth, justice, righteousness, order, harmony, balance, 
and reciprocity. “The core belief in Kemetic socialization is that the Divine is manifest as 
MAAT, […] meaning that the cosmos have order, balance, harmony and reciprocity” (pp. 
15-16). By grounding the way we live in these principles, we strive to be like the creator 
because it is he who bears all of these principles.  
In Dr. Hilliard’s work, I identified several important aspects to consider as part of 
the African socialization process. Hilliard (1998) wrote,  
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First, we must see ourselves as an African people, or we will be unable to develop 
this critical frame. Second, we must understand not only the role that white 
supremacy has played in our subjugation, but also the role we ourselves have 
played by not practicing self-determination in our struggle to counter the MAAFA. 
(p. 2) 
 
In other words, those who are socialized as African must define themselves as part of the 
African cultural family. This enables them to develop a critical frame of reference from 
which to critique white supremacy and its impact. Hilliard also noted that the African 
socialization process requires Africans to “pull their weight” by educating their children 
in ways that are representative of traditional African education. We must also continue to 
educate ourselves through deep study and reflection. Part of that reflection must include 
analyzing any contributions we have made to the MAAFA by failing to remain steadfast 
in our quest for the uplift of African people. Therefore, Dr. Hilliard conceptualized 
African socialization as a multi-faceted process that includes promoting cultural unity by 
embracing an African identity, critiquing white supremacy and oppression, educating our 
children in traditional African educational practices, and engaging in continued study to 
promote a deep understanding of African culture and history, all of which will be 
explored in the following sections  
African Cultural Unity and Socialization  
 
I believe it can be demonstrated that a strong cultural identity is a prerequisite for 
the success of an ethnic group and the individuals within them. […] The survival 
of a group’s identity is directly proportional to the degree to which it can 
replenish its identity through education, ritual, and role taking. (Hilliard, 1995, p. 
74) 
 
According to Hilliard (2002), considering oneself as an African is one of the first 
steps – and most important – in cultural unity as a lack of cultural unity impacts Africans’ 
ability to progress. Hilliard contended that “One of the greatest obstacles to our clear 
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vision and healthy growth as African people is the lack of unity” (p. 3). Cultural unity 
was a prominent theme in Dr. Hilliard’s work as he constantly urged those of African 
descent who are interested in bonding with the African family to participate in 
community socialization20 as a means to promote cultural unity. This prompted me to 
consider socialization and cultural unity as complimenting concepts as one cannot exist 
without the other. This is demonstrated when Hilliard (1995) argued, 
Community socialization is a prerequisite for unity and solidarity. It is essential, 
and will permit us to collectively improve the conditions of our people. We 
cannot, and we should not, expect anyone else to commit to our development as 
their priority. There is no evidence now, nor has there been any in the past, that 
the development of our communities is a priority for anyone outside of ourselves, 
nor should it be. We must do this for ourselves, then we can help to enhance the 
quality of life for all humanity. (p. 11, emphasis added)  
 
The unity to which Hilliard referred cannot be achieved if Africans do not identify 
as an African, as a member of the African family. Therefore, identity is an important 
element in cultural unity. Hilliard (1998) also wrote that ethnic identity and culture are 
important because if we lack cultural connection we are more susceptible to negative 
attacks on our culture because “culturally dependent21 people will believe, internalize and 
utilize anything that they are socialized to believe is correct” (p. 32). Nevertheless, 
Hilliard (2002) acknowledged that Africans are not monolithic and understood that 
Africans in the world are very diverse in their speaking, rituals, national cultures, etc.; 
yet, there is a distinct connection where we possess many of the same cultural 
connections that include our similar socialization practices and an appreciation for the 
                                                 
20 In general, community socialization refers to a process where the individual adopts the identity, values, 
educational strategies, and community responsibilities of the group; in Dr. Hilliard’s work, he refers 
specifically to African community socialization where the individual adopts the previously mentioned 
characteristics of the group but does so from the African perspective.  
21 Hilliard (1995) described a culturally dependent person as one who is “a mere spectator, a receptacle for 
the creativities of others” (p. 70). In other words, a culturally dependent person is one who allows others to 
delineate what is or is not part of his culture. Dr. Hilliard contended that African people have depended on 
others for cultural identification much too long.  
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ancestors and for God. Thus, Dr. Hilliard understood the diversity of Africans throughout 
the world; nevertheless, he maintained that there exists a common thread that bonds us 
and makes us family, an African family. To clarify his contention on a precise definition 
of the African family, Hilliard (1995) wrote, 
Either we see ourselves as members of a family, that is an ethnic family, or we do 
not. Families nurture, socialize and protect their members. Either the family is 
structured and stable for power or it is not. Either the family has a functioning 
network or it does not. Either the family has a vision of the future or it does not. 
Either the family has standards of value or it does not. Either the family 
remembers its heritage or it does not. Either we understand our geopolitical 
position or we do not. (p. xxii)  
 
As an African family, we are bonded by our commitment to one another, our nurturing, 
socializing, and protection of our members; our functions, vision, and standards. We are 
also bonded by our “geopolitical position” – our geographical and political realities, 
meaning our physical locations and our political situations. It is these bonds which help 
to foster a strong cultural identity and promote the group’s survival. Therefore, the 
African family is a global concept.  
The belief that Africans should consider themselves part of the African family is 
embedded in Dr. Hilliard’s work, but it is also a point that he made when referring to his 
own experiences as a graduate student and educator. In an interview with Dr. Hilliard in 
March of 2007, we spoke about his experiences as a graduate student at the University of 
Denver. Throughout the conversation, he would say, “I was the first African…” or “As 
one of the only Africans…” While I tried to stay focused on the topic, I was curious when 
he repeatedly referenced himself as an African. I probed further to get him to explain the 
difference.  
Cutts: You keep referring to yourself as an African. Why?  
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Hilliard: Because I am an African. I am also American, but that’s my 
national identity. My ethnic identity is African. 
 
Cutts:  Do you ever describe yourself as Black? 
 
Hilliard:  I may have in the past, but that just refers to my phenotype and 
does not indicate include my ethnic identity. I am phenotypically 
Black. I am perceived by others as Black. And that’s fine. But 
ethnically and culturally, I am African. (Interview, 03/2007) 
 
This quote demonstrates how Dr. Hilliard viewed identity as more expansive than our 
socially constructed racial categories. The complicated intersections of race, phenotype, 
and biology are too expansive to explore in detail in this work. Nevertheless, there is a 
need to provide some information denoting how racial categories are relatively new ways 
of describing people. Prior to the formation of specific racial categories, people were 
described based on their ethnic or tribal affiliations (Hilliard, 2001; 1998a). For example, 
Hilliard (2001) argued that, “this business of ‘race’ that seems so natural to many today is 
very new. Prior to the 1700s identity was fundamentally an ethnic identity, an identity 
based on cultural traditions, linguistic traditions, historical traditions, and so forth” (p. 
20, emphasis in the original). In the late 1700s, German scientist Johann Blumenbach was 
one of the first to come up with biological definitions of race using his craniometrical 
research (Bhopal, 2007). By measuring the size of skulls, Blumenbach came up with five 
races – Caucasian (white), Mongolian (yellow), Malayan (brown), Negroid (black), and 
American (red). Defining these categories was one of the first steps in nurturing racism 
that has been the staple for sociological, economical, educational inequality; especially 
considering that race is not biologically constructed (Omi & Winant, 1994). Omi and 
Winant (1994) argued that the idea of race was the direct result of “racial formation 
projects” whereby “racial categories are created, inhabited, transformed, and destroyed” 
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(p. 55). Because racial categories are so often transformed and destroyed, Dr. Hilliard 
recognized the importance of maintaining ethnic and cultural identities as well. He (1998) 
wrote,  
Restricting one’s identity to physical characteristics is equal to acquiescing to the 
European domination strategy of ethnic cleansing and cultural genocide. People 
often confuse “race” with ethnic and cultural identity. When we see people who 
look like us, we assume that they all regard themselves as members of the African 
ethnic family; in addition to being black. Many Africans believe that our only real 
struggle is to join the mythical “mainstream” as individuals. (p. 4) 
 
In this quote, Dr. Hilliard cautioned against believing that the only struggle Africans face 
is that of joining the “mythical mainstream as individuals”; he realized that some Black 
people may identify themselves solely by their racial category and have no sense of 
belonging to the African family. Yet, he consistently reiterated that racial identification 
without ethnic and cultural belonging is not enough to define us. Dr. Hilliard’s strong 
belief in the importance Blacks embracing an African cultural identity is explicitly 
outlined in the following quotes:   
Those of us who place heavy emphasis on our color as the basic index of group 
identity, will begin to function with a severely limited reality. Although we share 
pigmentation from our African roots, and although our oppressors have used our 
color as a means to identify us for maltreatment, pigmentation tells us little about 
who we are. (1995, p. 10, emphasis in the original) 
 
It is foolish to highlight phenotype as the primary element in collective identity, 
but that is precisely what is done in the West. Culture was the core of real identity 
in antiquity. […] Pigment alone or any other phenotypical feature is a weak basis 
for identity and for organizing progress. (1998, p. 36) 
 
We have a basic decision to make, “To be African or not to be.” Is there an ethnic 
family, or is there only a shared phenotype? If it is the latter, then there really is 
nothing left for us to do. We then exist only as individuals who “just happen to be 
black.” On the other hand, if we choose family, then we have immediate and 
essential work to do. (1998a, p. 51)  
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Dr. Hilliard understood the complexity of individual identity; yet, he maintained 
that cultural identity or ethnic identity was a much stronger indicator of one’s 
commitment to the African family. We cannot simply define ourselves racially and/or 
nationally. We have to define ourselves ethnically as well. For example, Hilliard (2002) 
suggested that “being Black is not enough as phenotype is an insufficient basis for 
building strong ethnic bonds” (p. 28). Identifying oneself only by a phenotype fails to 
promote the cultural unity and solidarity that Dr. Hilliard believed that it is necessary for 
Africans to engage in healthy African socialization. Hilliard (2002) argued this point 
when he wrote that “Our unity and solidarity is based on our shared culture, not merely 
on our pigment and hair texture, or other aspects of our phenotype (p. 51).  
Not only is being Black not enough, to wish to be identified only by one’s 
national identity is also not sufficient commitment to the African family. “Having an 
understanding of the necessity for and the power of a strong ethnic identity, we confuse 
national and ethnic identity” (Hilliard, 1998, p. 28). Hilliard (1995) did not negate the 
importance of national identity, but claimed that “People of African descent in the United 
States can only be understood when both the African cultural and Western hemispheric 
political realities are taken into account together” (p. 7), for Africans in the United States 
have had racially defining experiences – slavery, civil rights, Jim Crow, institutionalized 
racism, etc. – that are connected to their identities as Americans. Therefore, our political 
or national identities play a significant role in how we define ourselves as well. Yet, our 
national identity, according to Dr. Hilliard, is not as significant in defining ourselves as 
are our cultural identities.  
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Dr. Hilliard’s primary identification as African instead of African-American or 
Black says much about his socialization and experiences. Anglin and Whaley (2006) 
argued that “racial/ethnic labels are manifestations of underlying identities that emerged 
out of socialization experiences” (p. 458). These authors referred to their research 
findings which indicated that self-labeling as African-American was significantly 
associated with socialization experiences, whereas self-labeling as Black or African was 
correlated with lower scores on the socialization experiences measure. However, I would 
argue that Dr. Hilliard’s self-identification as an African indicated a strong sense of 
cultural identity and suggested that his socialization experiences nurtured in him a 
commitment to the African family.  
Dr. Hilliard’s experiences growing up in Bay City, Texas and Denver, Colorado 
among a family of educators who spoke openly about the inequities and injustices of 
social segregation as well as segregated schools were socialization experiences that 
probably contributed to his identification. In addition, his membership in two worlds – 
attending non-segregated schools in Denver while vacationing in segregated Texas during 
the summers – provided socialization experiences and comparisons. Further, his being 
mentored by what he called his “special teachers on the Sebait of African Consciousness” 
(1998, p. x) provided additional socialization experiences. Among these teachers are 
noted African scholars like Naim Akbar, Molefi Kete Asante, Chinweizu, Theophile 
Obenga, Wade Nobles, Barbara Sizemore, and Adelaide Sanford, to name a few. Add to 
that his living and working in Africa, his enstoolment as Development Chief for the 
Mankranso Village in the Ashanti Region of Ghana, and 20 years of study tours to 
various countries on the continent, and you have the recipe for a committed African 
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identity. Dr. Hilliard identified as an African; he lived and died as an African; he was an 
African in each of the parameters suggested by Sanders Thompson (2001); he was 
psychologically, sociopolitically, physically, and culturally22 African. The pictures below 
capture Dr. Hilliard representing some of these parameters.  
 
 
Dr. Hilliard with an African dance group performing as a teenager.  
 
 
 
 
                                                 
22 Sanders Thompson (2001) referred to empirically verified these areas as the four parameters of racial 
identification. The psychological parameter referred to a sense of belonging and commitment to the group; 
the sociological parameter referred to an awareness of and commitment to the resolution to the social, 
economic, and political issues that affect the group; the physical parameter referred to the acceptance of 
physical characteristics association with the group’s heritage; and the cultural parameter referred to the 
awareness of the group’s contributions to society and comfort with the language, art, literature, and social 
traditions of the community (p. 158).  
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On July 23, 2000, Dr. Asa Hilliard and his wife were enstooled as development chiefs at 
Mankranso Village in the Ashanti Region of Ghana. It's the tradition to carry the chief 
through the village on the shoulders of strong young men. 
(http://www.africawithin.com/hilliard/hilliard_enstooled.htm)  
 
 
 
 
Dr. Hilliard in Ghana on a study tour. 
        
While Dr. Hilliard’s contentions regarding cultural unity and African socialization 
and identification are very much centered on the necessity of Africans (who are 
committed to the family23) to embrace our African-ness, these contentions should not be 
regarded as exclusionary in any way. To the contrary, Hilliard (1995) believed that being 
deeply rooted in one’s own culture did not suggest that the individual had to be against 
other cultures. Instead, affirming African identity and family membership enabled the 
individual to promote democracy. Hilliard argued,  
                                                 
23 Hilliard (1995, 1998, 2002) noted in several of his works that he did not write for those individuals of 
African descendent who self-identified as individuals, who refused to embrace their African identity. This 
was not intended as a slight to their choices of identification; instead, it suggested that Dr. Hilliard’s works 
on African socialization and identification were meant to nurture the identity of those who wanted to know 
more about their cultural backgrounds.  
133 
 
To promote one’s self and group is not to be against others. Any system whose 
group identity and cultural unity is build on the basis of degradation of others is 
limited; cultural diversity and democracy go hand in hand. Coercive cultural unity 
is undemocratic as well as unhealthy. Democracy is not merely freedom of 
movement but freedom to be a people. (p. 82, emphasis added) 
 
Furthermore, Hilliard’s claim that “Coercive cultural unity is undemocratic as well as 
unhealthy” (p. 82) provides more support for my contention that Dr. Hilliard respected 
the diversity of African people. Dr. Hilliard understood that within that diversity would 
be those who are and are not committed to the African family. Hilliard (1998, 2002) 
informed that his work on African socialization was not meant for those individuals who 
are not committed to the African family. Instead, Hilliard’s (1995, 1998, 2002) work 
referring to African cultural unity was meant for those who are willing participants in the 
African family. Hilliard (1998) asks, “Who will make an unapologetic commitment to the 
African family?” (p. 4) and contended that his work is meant for those who are willing to 
make that commitment.  
Critiquing White Supremacy’s Impact on African Identity 
 
The most demonized people in the media consist of Africans who are consciously 
African and/or those who provide truthful, though unrelenting critiques of 
European hegemonic institutions; white supremacy. It is as if the only reason that 
Africans are represented in media is for the purposes of demonizing some sector 
of the African community. The only Africans who escape criticism are the self-
professed “colorless, good Negroes;” that is as long as they do not step out of line. 
(p. 35) 
 
In 2008, the citizens of the United States elected our country’s first African 
American president, Barack Hussein Obama. And, of course, debates regarding whether 
or not he would be the “Black President” or the “American President” were waged 
everywhere from CNN to the local barbershops. I wonder how Dr. Hilliard would have 
responded to these debates because another theme in Hilliard’s (2002) work on African 
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socialization was that before one can embrace African identity he/she must be able 
critique how white supremacist ideology has forced us to view African culture, history, 
and identity. The 2008 Presidential Campaign provided ample opportunities to discuss 
the ways in which supremacist ideology attempted to communicate negative messages 
regarding President Obama. From the questions concerning his citizenship, to the 
challenges to his religion and patriotism, to the disdain for his middle name; supremacist 
ideology would have had many to believe that our then Democratic candidate was an 
illegal alien, a Muslim, and an anti-American. These challenges to President Obama’s 
qualifications as leader of the United States are similar to the challenging messages 
communicated via supremacist ideology.  
Hilliard (2002) argued that “The message that is communicated by White 
supremacists is clear: “Africans around the world are to be invisible until they are needed 
for exploitation” (p. 34). In several of his works, Hilliard (1995, 1998, 2002) challenged 
Africans to thoroughly evaluate the ways in which our beliefs about being African have 
been shaped by centuries of European colonialism, white supremacy, and Jim Crow. This 
strategic process of de-culturalizing Africans began when Africans were forced onto 
slave ships and has continued by falsifying and denying history, associating negative 
stigmas to African culture, and massive expansion of white supremacist propaganda 
(Hilliard, 1998). “The ultimate goal of these assaults is to prevent the reemergence of 
ethnic consciousness among Africans and thereby prevent the unity that will lead to 
mobilization and resistance to oppression” (1998, p. 27). Therefore, in order for Africans 
to ensure that their cultural identity is not at risk, we should understand how white 
supremacist ideology has contributed to what we believe to be true about African culture.  
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Key to Dr. Hilliard’s arguments about white supremacy’s impact on the identity 
of Africans is the “whitening” of Africans that has occurred in Africa and the African 
Diaspora24. Whitening techniques have successfully changed African’s names, culture, 
social interaction, educational systems, and religion (Hilliard, 1998). The whitening 
process has also allowed the African to become disoriented and reference himself using 
names that do not refer to his cultural identity. Noting that Africans have gone through 
several changes in how we define ourselves25, Hilliard (2001) suggested that these 
changes in name - colored, Negro, black, Black – were made because, “The Europeans 
were looking for names that dehumanized and subordinated us, names that contained us 
in our physical being, names that separated us from our minds, souls, and spirits” (p. 11, 
emphasis in the original). In addition, a significant portion of the whitening strategy is 
perpetuated by large media conglomerates26. When the media is controlled by so few 
companies, the images of Africans are promoted by a limited selection of individuals – 
few of whom are African. As far as media visibility, only those who are deemed “safe” 
are represented.  Hilliard (2002) maintained that “Individual Africans have been 
permitted to rise to the highest levels, but only if they are not perceived as identifying 
with Africans as an ethnic group” (p. 36). Comments made by General Colin Powell are 
utilized to further reiterate this point,  
Powell sums up the core reason why he is so respected by Europeans when he 
says, “I ain’t that black.” The lack of blackness or African consciousness in the 
                                                 
24 Gordon and Anderson (1999) contend that, “The African Diaspora as popularly conceived is a denotative 
label for the dispersed people removed/exiled from a common territorial origin, sub-Saharan Africa” (p. 
284).  
25 See Parmer (1992) “I Am a T-Shirt” in chapter 5. 
26 According to Miller (2002) there were 10 media conglomerates in 2002 that owned practically every 
media outlet in the world – AOL/Time Warner; AT&T Corporation; General Electric; New Corporation; 
Viacom, Inc.; Bertelsmann; Walt Disney; Vivendi Universal; Library Media Corporation; and Sony 
(http://www.thenation.com/special/bigten.html).   
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behavior and actions of Africans are stepping stones to “success” in a white 
supremacist society. (p. 47)  
 
[Yet, Africans must remember that] …the consequences of […] identity 
confusion are economic, political, social, esthetic, and spiritual. (p. 51) 
 
Dr. Hilliard contended that Africans must resist white supremacist ideological 
conceptions of African identity. Instead, Africans must challenge the notions that we are 
part of the melting pot or “just people” (1998, p. 39) as it is this type of thinking that 
sustains white supremacy and weakens Africans efforts to remain a self-defined cultural 
group.  
Educating and Socializing African Children 
 
There is no more serious work for us than to do our part to regain primary control 
of socialization over our children, and to base our design for contemporary 
African education in the best of our traditional structures. An African education 
process is anchored in a nurturing process derived from an African view of the 
world, and a shared understanding of our environment and our existence in it. 
(Hilliard, 1995, p.8) 
 
In my observations of and interactions with Dr. Hilliard, it was obvious to me that 
he valued the innocence and excellence in children. Whenever I had the opportunity to 
stop by his office with my son, I would do so knowing that for those few minutes we 
visited, I was invisible. Instead of talking with me, he would speak with Marcus about 
what he had done at school or his favorite sport. In speaking with people who knew him 
personally, I have heard similar stories about how Dr. Hilliard’s love for children and 
their inquisitive nature was unmatched. Similarly, in his work, Dr. Hilliard contended 
there is a great need to socialized and educate African children in the traditional African 
way (Hilliard, 1995; 1998, 2002). Much of Dr. Hilliard’s work in education reflected on 
what can be and should be done for the children. In the Maroon Within Us (1995), Dr. 
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Hilliard included four articles that focused on the education and socialization of African 
children, “Saving Our Children,” “Socializing Our Children for the Resurrection of 
African People,” “Teachers and Cultural Styles in a Pluralistic Society,” and “Do we 
have the “Will” to Educate All Children?” While each of these articles focused on a 
different aspect of socialization and/or education, the recurring theme in each is clear: 
“African American children are fully capable of mastering our rigorous criterion levels of 
performance for high school in 12 years” (p. 115, emphasis added).  
The argument made throughout each of these articles is that African children are 
capable of achieving at high levels; yet, it is the responsibility of the schools, 
communities, and parent to ensure that certain elements of socialization and education are 
addressed in order to nurture that achievement. Specifically,  
1. African children must have a strong sense of identity, purpose, and direction. 
2. Teachers of African children must understand how cultural styles impact their 
teaching and students’ learning.  
 
Hilliard (1995) suggested that the socialization of African students is primarily 
the responsibility of the parents and communities. Ideally, schools play a role in the 
socialization process as well; however, Dr. Hilliard understood that there are limitations 
on what schools could do and would do in order to socialize African children properly. 
He wrote,  
The public schools today merely promise to provide training so that students can 
master the basic skills. […] Yet, nowhere in any of the reform literature on the 
schools have I seen any reference to helping young people develop a purpose in 
life. Under optimum community socialization, many community members interact 
in various ways with each child to help the child reflect upon the highest meaning 
of schooling and socialization. (p. 133)  
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Therefore, optimal socialization of the African child is conducted with the community 
and the parents, through churches, community events, and constant study of and exposure 
to African history and culture.  
 The discussion on teachers and cultural style is expanded later in this chapter. 
However, it is important to note here that Hilliard (1995) maintained that teachers face a 
unique dilemma when addressing culture in the classroom; they must be sensitive to the 
specific cultural needs of students while avoiding attributing stereotypes and/or deficit 
labels to their students. Like Ladson-Billings (1994), Dr. Hilliard warned that teachers 
who claim to treat all students the same are doing those students a disservice. 
Appreciation of cultural diversity is a necessity, especially when it comes to addressing 
different learning styles and behavioral practices. For example, Dr. Hilliard suggested 
that teachers’ misunderstandings of behavioral style lead to four major misconceptions 
about African students that area translated into stereotypes. These results of these 
misunderstandings are the following:  
1. Educators make mistakes in estimating a student’s or a cultural group’s 
intellectual potential. 
2. Educators misread achievement in the academic subjects such as creative 
expression. 
3. Educators misjudge students’ language abilities.  
4. Educators find it difficult to establish rapport and to communicate. (pp. 175-
176) 
 
The effects of teachers’ misunderstanding of behavioral and cultural styles are massive 
for African children. The misconceptions that develop cause teachers to be distracted by 
the “red herrings” of educational failure. Hilliard suggested that the red herrings are used 
to distract attention from the fundamental problem facing education, which is whether or 
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not educators are “willing to see each and every child in this nation, develop to the peak 
of his or her capacities” (p. 206, emphasis in the original).   
Engaging in Study and Reflection 
 
According to Hilliard (1995, 1998, 2002), it is the responsibility of serious 
Africans to engage in deep study and reflection in order to remain committed to African 
socialization. Hilliard (2002) suggested that there is “No way around serious and 
disciplined study” (p. 53). To that end, in two of his books, The Maroon Within Us: 
Selected Essays on African American Community Socialization (1995) and SBA: The 
Reawakening of the African Mind (1998), Dr. Hilliard concluded with chapters that serve 
as study guides for the study of African history and culture. In these chapters, “50 Plus: 
Essential References on the History of African People” and “Homework: A Bibliography 
for Serious Africans”, Dr. Hilliard provided annotated bibliographies of that collectively 
focus on the African experience as a whole. These references are a sample of the 
information available to Africans to assist us in answering the questions: “Who are 
African people? Where did African people come from? What has happened to African 
people en route? Where are African people now?” (1995, p. 220).   
Dr. Hilliard considered study a necessary component of African socialization. 
This was outlined in his work and in his lectures and frequent emails with information 
regarding Africans. Dr. Hilliard suggested that engaging in consistent study of African 
history and culture is the only way that Africans’ can experience the reawakening. 
Hilliard (1998) further reiterated, “It [reawakening] requires hard, strategic 
HOMEWORK. This means that after regular job or after other types of classes, Africans 
have more work to do. This extra work involves reading and studying” (pp. 125-126). 
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Doing this HOMEWORK was also a characteristic of his study tours to Africa. I 
witnessed his commitment to HOMEWORK when he lectured for Rev. Jeremiah 
Wright’s Egyptian study tour in 2007. After being awake all day, the tour members came 
to listen to the lecture and took copious notes. It was a lesson and we all were his 
students. Dr. Hilliard also contended that doing HOMEWORK is necessary as it allows 
us to become conscious Africans who practice independent thought. HOMEWORK is 
imperative to our development. “We cannot learn without HOMEWORK! We cannot 
teach without HOMEWORK! We cannot build, survive, and thrive without 
HOMEWORK!” (p. 128). Africans should study individually and in groups, extending 
the invitation to community members and children. In addition to continued study, we 
must act on what we have learned. Once we have gained the knowledge of our ancestors, 
the knowledge of our vast African traditions; we must construct the world as it should be 
and return to MAAT.  
As we discuss education and socialization we must begin by affirming our 
Africanness. We must affirm our respect for our ancient traditions. We must begin 
from our own cultural base, and then extend into the rest of the world. Our people 
can be healthy and whole again only after we have established the basis for our 
WHMY MSW. We will return to MAAT. Through SBA, we construct the WHMY 
MSW by consciously, independently and purposefully taking charge of the 
education and socialization process. We return to our project of building for 
eternity. We return to MAAT! (Hilliard, 1998, p. 20) 
 
Redefining African (centered) Education for All Children 
 
African-American people need an African-centered pedagogy because racism and 
worldwide Eurocentric hegemonic attitudes and practices are still the order of the 
day. (Lee, Lomotey, & Shujaa, 1990, p. 46) 
 
 There are two main arguments against African-centered education. The first 
argument is that there is no clear definition of exactly what an African-centered education 
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includes (Mazama, 2001). For example, in an email to K. Anthony Appiah after reading 
“Beware of Race Pride” I inquired about the specifics of an African-centered curriculum. 
He responded that “I'm not really able to answer these questions because I don’t really 
have a sense of what an Afrocentric curriculum would actually look like” (personal 
communication, 2007). Asante (1991) insisted that an African-centered education “means 
that teachers provide students the opportunity to study the world and its people, concepts, 
and history from an African world view” (p. 171). Asante further argued that an African-
centered education allows Black students to see themselves as active participants in the 
world and not objects. Yet, Asante’s definition is only one of many.  
Through my readings of various material related to African-centered education27, 
I discovered that there were varying, albeit similar, definitions of what should be 
included in an African-centered education. Similarly, Shockley (2007) defined 
Afrocentric education as the “act of placing the needs of Black children at the center of 
their education” (p. 104) and claimed that “African-centered education involves making 
the education that black children receive relevant and meaningful to the black 
community” (p. 2). Akoto (1998) suggested that “Afrikan-centered education is the 
codification or systematic expression of Afrikan people’s will to recover, recreate, and 
perpetuate our cultural heritage” (pp. 320-321). Nobles (in Madhubuti & Madhubuti, 
1998) also provided a compelling definition of African-centered education when he 
wrote,  
Afrocentric, Africentric, or African Centered” are interchangeable terms 
representing the concept which categorizes a quality of thought and practice 
which is rooted in the cultural image and interest of people of African ancestry 
                                                 
27 I noticed that even the term by which African-centered education is described varies. Therefore, African-
centered education, Africentric education, and Afrocentric education are used interchangeably based on the 
term used by the author.   
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and which represents and reflects the life experiences, history and traditions of 
people of African ancestry as the center of analyses. Afrocentricity is therein the 
intellectual and philosophical foundations upon which people of African ancestry 
should create their own scientific and moral criterion for authenticating the reality 
of African human processes. It represents the core and fundamental quality of the 
“Belonging” of people of African ancestry. (pp. 7-8) 
 
While these definitions vary, the common thread is that African-centered education could 
be viewed as a form of liberation (Worrill, 2007) and social justice (Marks & Tonso, 
2006) in that it provides African students with a valid frame of reference from which to 
view themselves and the world.   
The second argument against African-centered education suggests that it is just as 
exclusionary and essentialist as the Eurocentric education it aims to combat (McPhail, 
1998) and serves merely as a self-esteem booster for Black students. Scholars like 
Stanley Crouch (1995/1996) have argued that Afrocentrism, the theoretical aspect of 
African-centered education, “is another clever but essentially simple-minded hustle…” 
that “has little to offer of any intellectual substance” (p. 77). Similarly, Schlesinger 
(1992), a staunch opponent of African-centered education, dismissed the African-
centered education movement as Black people’s “desperate need to vindicate their own 
[African] identity” (pp. 13-14). Schlesinger also contended that African-centered 
education seeks to challenge American educational standards by teaching myths as 
history, an approach he referred to as the “there’s-always-a-black-man-at-the-bottom-of-
it-doing-the-real-work approach to American history” (p. 14). Appiah (1995) also 
critiqued African-centered education and encouraged Black people to resist the urge to 
engage in “Afrocentric self-exclusion” (p. 50). Yet another critique of Afrocentrism – the 
ideology on which African-centered education is based – is that it focuses so much on the 
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ethnic and cultural identities of the individual that it fails to consider gendered and class-
based identities (Ginwright, 2000).  
When I defended my Comprehensive Examinations, one of my committee 
members asked me to elaborate further on what is meant by African-centered education. 
In my explanation, I referenced the work of Molefi Kete Asante (1987; 1991) since it was 
his definition that I utilized as the basis of my argument that African-centered education 
was not merely a Black version of Eurocentric education. In response to the committee 
member’s request for clarity, I tried to explain what I meant by African-centered 
education, but I recognized that the more I spoke, the more I was unsure of myself. What 
is African-centered education? Does it mean that instead of celebrating Black History 
Month in February, we would celebrate it throughout the year? Does it mean that I would 
infuse African history into my study of Black history? Is it appropriately called African-
centered education, Africentric education, Afro-centered education? While I was able to 
regurgitate the information that I had read; an intense understanding of African-centered 
education escaped me. As one of my committee members, Dr. Hilliard assuaged my 
nervousness by agreeing that there were some discrepancies in how African-centered 
education is defined, what it includes, and what term is used to describe it. But he did not 
inform me that all I had to do to find a clearer definition of African-centered definition 
was to immerse myself in his work. With Dr. Hilliard’s work, I have come to a new 
understanding of African education. I refer to African education instead of African-
centered or Africentric education because if an education is African, it is centered. Asante 
(1991) and Mazama (2001) argued that centricity refers to centrally locating students in 
their own cultural references – historically and biologically – as a way of relating to other 
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cultural perspectives. While I agree that students need should have an expansive 
understanding of their own cultures, as well as knowledge of other cultures, Hilliard’s 
definition of African education is more aligned with that of traditional education, wherein 
inclusion of all persons and the pursuit of excellence is the foundation (Omolewa, 2007).  
Prior to engaging in deep readings of Dr. Hilliard’s body of work, I would have 
suggested that the previously discussed definitions of African-centered education are 
accurate in that its main objective is to center the African student and/or to provide a 
frame of reference for the African student. But is African-centered education only 
beneficial to students of African descent? Could not students belonging to other 
racial/ethnic groups benefit from this type of education as well? I would argue that the 
African education explained in Dr. Hilliard’s work could be beneficial for all students 
since his concept of African education, specifically as it existed in ancient Kemet (Egypt) 
emphasized respect for cultural pluralism and relies heavily on ancient African 
educational and socialization models, whereby the goal is to educate the whole person – 
both socially and spiritually.   
The aim of African education for the mind could not be separated from education 
for the body, which was also seen as a divine temple, housing a spirit. As a result, 
the education for mind and body was also linked to education for the spirit. 
(Hilliard, 1997p. 6)  
 
Hilliard (1995) also explained that in ancient African education, 
The process of education was not seen primarily as a process of acquiring 
knowledge. It was seen as a process of the transformation of the letter that 
progressed through successive stages of rebirth to become more god-like” (p. 
123).  
 
In traditional Kemetic African education being more god-like was the ultimate goal. 
Students became more god-like by acquiring ten virtues through the seven integrated 
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disciplines – grammar, rhetoric, logic, arithmetic, astronomy, geometry, and music (p. 
135). These virtues included,  
1. Control of thought 
2. Control of action 
3. Steadfastness of purpose 
4. Identity with the spiritual life 
5. Evidence in having a mission in life 
6. Evidence of a call to spiritual orders 
7. Freedom from resentment under persecution and wrong 
8. Confidence in power of the master as teacher 
9. Confidence in one’s own ability to learn 
10. Readiness or preparedness for initiation 
According to Hilliard (1995), in their search for godliness Kamites intensely studied 
natural phenomena – the environment, the cosmos – and their place in it. This study 
resulted in the appropriation of natural objects as symbols of divine principles. Education 
was not education for the sake of education; it was education for the sake of godliness. 
Hilliard explained,  
Kemetic education can be described as “functional,” a blend of “theory and 
practice, a holistic” education. I remain unconvinced that “education for its own 
sake” or learning for the love of learning” is a more loftier goal than education to 
become more like the Supureme Creator. Put another way, should education be 
for its own sake or for God’s sake? (p. 124)  
 
While Dr. Hilliard’s explanation of African education relied heavily on the tenets 
of traditional African education, many definitions of an African-centered education fail to 
include the ancient African educational and socialization models. With Hilliard’s (1995; 
1998) work, I was forced to expand my own definition of an African-centered education 
to include ideas deriving from traditional African education. Hilliard (2002) argued that 
“we must begin with the understanding that African people laid the foundations for 
education and socialization” (p. 8). Hilliard (1998) further explained that the African 
foundation for education prepared students for the divine, the MAAT, where the belief in 
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the development of “character, humanity, and spirituality” (p. 108) was the specific goal 
of education. Achieving minimum competency standards and the acquirement of basic 
skills were the lowest levels of education. Therefore, Hilliard believed that ancient 
African education was superior to the basic standards to which schools in the United 
States strive and should be the foundation of education. “It is not because they are 
African, or even because they are ancient that we have reason to give serious 
consideration to these systems. It is because they were and are good and useful” (Hilliard, 
1995, p. 137).  While Dr. Hilliard was a staunch proponent for the education and uplift of 
African students, this definition indicates that he also was a proponent for education of 
all students in a manner that was “good and useful.” This view is reiterated further when 
Hilliard (1997) wrote: “African alternatives [to educational theory and practice] must be 
considered, especially for Africans” (p. 5, emphasis added). Hilliard did not suggest that 
the African alternative should be considered exclusively for Africans.  
In his work, Hilliard (1995, 1998) provided an extensive conceptual model of 
African education. Dr. Hilliard’s conceptualization is aligned with Omolewa’s (2007) 
explanation of traditional African education. Omolewa argued that traditional African 
education emphasized cultural pluralism and the pursuit of excellence. It also was the 
goal of traditional African education “to produce a complete individual, a lifelong learner 
who is cultured, respectful, integrated, sensitive and responsive to the needs of the family 
and neighbours” (p. 596). Thus, in traditional African education, the individual becomes 
a whole person, one who has a knowledge and appreciation for his/her culture and 
community. In addition, the individual educated in the traditional African way is 
respectful of all things (character education) and participates in integrated learning 
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(learning across the curriculum). For African people and others willing to accept the 
tenets of African education, this type of education can exist as the grounding for a 
pluralistic view of society that is respectful of all cultures. Yet, this is only the surface 
level definition. In his work, Dr. Hilliard provided an extension of African-centered 
education that takes more into account than providing Black and African history for 
African students. Hilliard (1997) suggested that a summative description of an African 
education is one that “regarded the education process as a transformative process, one in 
which a person becomes not only schooled but socialized” (p. 5, emphasis in the 
original). He further maintained that with an African education, 
A person becomes different, a person becomes more godlike, more human, by 
virtue of the cultivation rendered through the education and socialization process. 
It was a process rooted in a world view where there was a belief in human 
perfectibility, the belief that humans could indeed become more like god. Basic 
skills were merely the lowest level of education. The development of character, 
humaneness and spirituality were higher levels of attainment. (p. 5) 
 
Therefore, an African education does more than add African artifacts to the curriculum. It 
prepares students to become whole persons.  
As an educator, Dr. Hilliard had a concern for all students; but as an African, his 
particular interest was African students. Nevertheless, his explanation of an African 
education can be utilized with students representing all cultures. This, too, was an 
underlying theme of his conceptualization of African education. For example, Hilliard 
encouraged all people to accept the tenets of cultural pluralism and a multicultural 
education that would facilitate democratic principals. In SBA: Reawakening of the 
African Mind, Hilliard (1998) wrote, 
All people must learn to recognize, respect, and honor the principles of cultural 
pluralism. All groups should have the right to exist and be respected. Toward this 
end, we must be educated beyond our parochial interests in order to understand 
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others. Thus, a “multiculturalism” that leads to a cultural democracy is quite 
different from the multiculturalism that leads to ethnic cleansing, cultural 
genocide, or coerced assimilation to some, as yet, undefined or alien universal 
norm. (p. 38) 
 
Thus, while education for African people was the nexus of his work, he too realized that 
being centered in one’s own culture does not negate the need for cultural pluralism and 
multicultural education wherein all people are able to see their worth and the worth of 
other cultures. These sentiments are shared by Lee, Lomotey, and Shujaa (1990) who 
argued that “Because we live in a multi-ethnic society, we must also address how an 
African-centered pedagogy reinforces intra-ethnic solidarity and pride without promoting 
inter-ethnic antagonisms” (p. 48). Similarly, Madhubuti and Madhubuti (1994) suggested 
that “We must never lose sight of the fact that Black people in America must function 
and excel in the cultures in which they live” (p. 8). To that end, Madhubuti and 
Madhubuti maintained that a significant part of an African-centered education demands 
that all involved “tack, absorb, decipher, reject, and appreciate European American 
culture in all of its racism, complexity, contributions, liberating ideas and models” (p. 8).  
 In this respect, cultural pluralism and multicultural education that promote 
democracy and social justice are underlying aspects of the African education proposed by 
Dr. Hilliard. Hilliard (1991/1992) maintained that a pluralistic educational curriculum 
aims to include the whole human experience as a basis for education. In so doing, a 
pluralistic curriculum is centered in that it considers the complexity of the human 
experience, not just defined by specific racial/ethnic groups. Respect for cultural 
pluralism and a multicultural education that is more complex than including disconnected 
experiences of people of color to the “mainstream” educational paradigms is a necessity 
in Dr. Hilliard’s model of African education. Cultural groups are not monolithic; instead, 
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cultural groups are informed by one another and are diverse in nature. Yet, there are 
common characteristics within that diversity, and those common characteristics should be 
celebrated (Banks, et at., 2001). Hilliard (1991/1992) maintained “I do not believe it is 
necessary to choose between uniqueness and commonality. This is a false dichotomy” (p. 
13). Instead, Dr. Hilliard insisted that we have the capacity to celebrate our uniqueness 
while appreciating our commonality. Therefore, the complexity of the human experience 
enables us to engage in an African education that respects cultural pluralism. Similarly, 
multicultural education is more than just the infusion of material dealing with different 
religions, dress, food, etc. This is only one aspect of multicultural education; it must also 
include the consideration of racism and hegemony and their impact on education. 
Educators must problematize these issues in order to develop educational programs that 
are truly multicultural, truly respective of cultural pluralism, truly African. In so doing, 
educators could create an African educational model that is beneficial to all students 
because it has outcomes that are desired outcomes for society in general, not just specific 
groups. Hilliard (2002) indicated that the following are potential outcomes of African 
education, 
1. Development of a mission 
2. Development of a purpose 
3. Respond to a calling 
4. Competence in vital knowledge and essential skills 
5. Character development 
6. Develop a sense of belonging  
7. Develop a striving for perfection 
8. Ability to critique structures of domination, purveyed by Europeans, Africans or 
others 
9. Ability to protect and to defend one’s people, land, and culture 
10. Ability to “build for eternity” (p. 25) 
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As previously discussed, Hilliard (1995) was a proponent of traditional African 
Kemetic education and maintained that as individuals we must welcome cultural 
pluralism. These ideas align with the inclusivity that was inherent in traditional African 
education. Nevertheless, because Dr. Hilliard considered himself African, a member of 
the African cultural family, his centermost attention in African education was paid to how 
that education could be used for African children. Therefore, he was an advocate for 
community-based African schools as he felt that these schools would be able to “case the 
education of our children in a more humane light” (p. 138) and encourage an education 
that is useful for more than just employment.  
An extensive analysis of Dr. Hilliard’s work promotes the advancement of an 
African educational model, not specifically an African-centered one. In so doing, he 
declared that an ancient Kemetic education is one that should be considered as the 
foremost educational model available for Africans and all peoples. Hilliard (1995) 
maintained that we should sincerely consider the Kemetic education system for several 
reasons, including,  
1. Kemetic education is our best window to ancient African education 
continentwide. 
2. Kemetic education is the parent of “western” education, and therefore it 
must be understood if ancient and modern western education is to be 
understood. 
3. Kemetic education is a system that can and, in my opinion, should provide 
guidance for the education of our people today. 
 
Traditional African education educates and socializes all students from the total human 
experience, thus allowing them to remain committed to their cultural group while openly 
recognizing the contributions of all people. The African education model discussed by 
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Dr. Hilliard is transformative, culturally pluralistic, and multicultural. With this model, 
there is no need to concentrate on the centeredness of the education because, 
Ultimately, if the curriculum is centered in truth, it will be pluralistic, for the 
simple fact is that human culture is the product of struggles of all humanity, not 
the possession of a single racial or ethnic group. (Hilliard, 1991/1992, p. 13) 
 
African Teachers, Responsible Teachers 
 
Whether degree holding people working in classrooms or wise elders found in 
barber shops and community centers, African teachers hold the future of African 
people in their hands. If the African teachers who have access to our children are 
prepared, conscious, and willing, the development of African children knows no 
bounds. (Hilliard, 1998, p. 107) 
 
 In Black Teachers on Teaching, Michelle Foster (1997) presented the stories of 20 
Black teachers whose commitments to their students and their cultures impacted the way 
they taught Black children. In the book, Foster contends that it is important to provide 
exposure for Black teachers that normally do not receive the recognition for pushing their 
students to academic success. She wrote, “Black teachers’ unique historical experiences 
are either completely overlooked or amalgamated with those of white teachers. In those 
few instances where black teachers are visible, their cultural representations are biased by 
society’s overarching racism” (p. xlix). Foster continued by indicating that books and 
movies that cited the genius of teachers of Black and/or Latino students often focused on 
Caucasian women28. Recently, this trend has continued with books and movies like 
“Freedom Writers” (2007) and “The Ron Clark Story” (2006). While the stories of these 
teachers are important, I wonder where are the stories of teachers of color – particularly 
Black teachers – that also have had success educating students representing marginalized 
                                                 
28 Foster cites Samuel Freedman’s (1991) Small Victories: The Real World of a Teacher, Her Students, and 
Their High School and LouAnne Johnson’s (1992) My Posse Don’t Do No Homework – which was later 
made into the film “Dangerous Minds” (1995).   
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groups. Dr. Hilliard knew those stories well and often brought them to life on the campus 
of Georgia State University (GSU).  
 Gloria Jean Merriex (1950-2008), formerly a mathematics teacher at Duvall 
Elementary School in Florida, was one of the achieving teachers that Dr. Hilliard brought 
to campus. Known for her no-nonsense approach and organization of the “Rapping with 
Math” program, Ms. Merriex was successful in educating her predominantly Black, low 
socioeconomic students to the highest mathematics’ achievement on the Florida 
Comprehensive Assessment Test in Alachua County Florida. In addition, Dr. Hilliard was 
instrumental in bringing Tommie Lindsey to GSU’s campus. Mr. Lindsey, a forensics 
teacher at James Logan High School in San Francisco, California, works with students 
from varying backgrounds; yet, most are students of color. Mr. Lindsey was the focus of 
the PBS documents, “Accidental Hero – Room 408” (2002, emphasis added). He was so 
successful with his forensics that students would quit playing football or participating in 
other popular extracurricular activities in order to enroll in Mr. Lindsey’s forensics 
program. Dr. Hilliard maintained that there is much to be learned from African teachers 
like Ms. Merriex and Mr. Lindsey; unfortunately, the beliefs regarding African teachers 
are much like the beliefs that some hold regarding African children – their success is 
accidental. Hilliard (2007) further explained,  
There are several examples of African teachers that do wonderful jobs with 
African children, with all children. These teachers often infuse cultural 
experiences into their lessons and classrooms and educate the whole child. This is 
why they are successful. They encourage community and working together; they 
have high expectations and are rigorous in their instruction. But you don’t see 
movies about those teachers…and when you do, it’s usually a documentary where 
their achievements are called “accidental”. (Interview, 03/2007) 
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 These merely are two examples of African teachers that Dr. Hilliard would 
describe as exemplary. It is apparent in Dr. Hilliard’s work that he held African teachers 
– especially African teachers of African students – to extremely high, yet obtainable, 
standards. Hilliard (1998) asked, “What do African teachers owe African people?” (p. 8). 
Throughout the readings of his work, the answers to that question became apparent. Dr. 
Hilliard felt that it was the responsibility of African teachers to participate actively in the 
socialization and transformation of African students. In so doing, he outlined five tenets 
for African teachers to follow. Hilliard suggested that African teachers must,  
1. Understand African history, practices, spirituality and theories in education 
and socialization.  
2. Appreciate the African oral tradition. 
3. Study African education and socialization practices from the continent and 
diaspora. 
4. Have an agenda for the transformation of African people based on sound 
information. (pp. 8-9) 
5. Help students realize their HEKA. (p. 17) 
 
In traditional African education, learning was considered a life-long, transformational 
process; in Dr. Hilliard’s view, African teachers must also view education in the same 
way. Teachers also must have been transformed in order to transform their students. 
“African teachers must first become whole, productive, and conscious beings. Only then 
can they transform students” (Hilliard, 1998, p. 107). He further reiterated, “Only from 
such a basis can the educator contribute to building the liberated thinking that is 
necessary for leaders to emerge with a clear sense of identity, purpose, and direction” 
(pp. 126-127). It was Dr. Hilliard’s expectation that teachers who are transformed possess 
the cultural knowledge, cultural awareness, and commitment needed to lead African 
students from the SBA (deep thought) to SIA (insight) to MAAT (interconnectivity of the 
divine, the cosmos, government, society, and family) to HEKA (spiritual power).   
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Not only did Dr. Hilliard consider capable African teachers integral to the success 
of African students, he maintained that all teachers, regardless of their racial or ethnic 
background, were the foundation of students’ transformation. Prior to beginning my 
research into Dr. Hilliard’s work, I spoke with him regarding a Black male teacher in one 
of my classes. I knew I wanted to investigate the life history of a “successful” Black male 
educator, and I thought this teacher would be an excellent choice. The teacher and I had 
discussed his classroom, and based on his description, I described him as a successful 
culturally relevant teacher who infused African culture and history into his lessons. 
Naturally, my interest was piqued. When I spoke with Dr. Hilliard and asked if he 
thought I should consider this teacher as the focus of my research, he listened attentively 
as I explained all the teacher had said regarding his teacher. Then, Dr. Hilliard turned to 
me and asked, “How are his test scores?” I explained that the teacher had indicated many 
of his students did not do well on standardized assessments because they were not on 
grade level when they entered his class; the teacher also spoke about how many of his 
students’ learning was impacted by their home lives and their disciplinary infractions. 
After I stopped speaking, Dr. Hilliard said, “That’s not the teacher that you want to focus 
on.” The point I am making here is that while Dr. Hilliard believed strongly in the 
conviction of African teachers to be transformers of African students by socializing them 
into the African culture, the attention to African culture was not an excuse for lagging 
student achievement. Instead, Dr. Hilliard held that it was the responsibility of African 
teachers – and all teachers – to educate all students to achieve excellence.  
Teacher Education and Inter/Multicultural Perspectives 
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Therefore, teacher education priorities must include helping a teacher to discover 
his own implicit operating framework, helping a teacher to encounter alternative 
notions and to try some of them in real situations, and to develop ways of 
maintaining an awareness of the need for a continual integration of belief and 
behavior. (Hilliard, 1974a, pp. 154-155) 
 
 In addition to outlining the responsibilities that African teachers have to African 
students, Hilliard (1974a, 1974b) suggested that teacher education programs have a 
specific responsibility to prepare teachers who are culturally competent claiming that 
“Often, the culturally deprived in our culture tend, unfortunately, to be our teachers” 
(1974a, p. 155). Irvine (2003) argued that “far too many pre- and inservice teachers 
proclaim a color-blind approach in teaching diverse students, hesitant to see them as 
cultural beings” (p. xv). Many teachers suggest that they do not see color when they teach 
(Ladson-Billings, 1994) and claim to treat and teach all children the same. Irvine (2003) 
suggested that treating and teaching all students the same usually indicates teachers are 
treating and teaching all students as if they are Caucasian and middle class. Further, 
operating using the color-blind ideology also results in teachers adopting a “deficit or 
pathology hypothesis” (Hilliard, 1974b) to explain away the challenges that students of 
color face in the classroom. Understanding that the lack of teachers’ cultural knowledge 
needs to be considered in teacher education programs, Dr. Hilliard contended that 
teachers must be educated in the inter/multicultural paradigm before they are able to 
successfully interact with students of varying cultures. 
Hilliard (1974a) encouraged the inclusion of an inter/multicultural aspect in 
teacher education programs. These dimensions would ensure that teachers would have 
ample opportunities to engage with students in an “expanded life space” (1974a, p. 155). 
In this space, teachers would have to question the normal, the common in their lives. It 
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would be an opportunity for teachers to become more aware of themselves and their 
reactions to/interactions with students and people from all cultures. He wrote,  
I find that I am also more aware of myself in a strange context. Since I do not 
know appropriate ways of responding nor do I know the way in which my actions 
will be interpreted, I find that I am more considered in my actions and am more 
careful about clarity in communication. The motivation for being more aware is 
there. Even though new situations may be uncomfortable, I find that I feel that it 
is more tolerable to be in error in behavior. I believe that one becomes more free 
to analyze his own behavior since a person new to a culture is ignorant by 
definition. When there are real differences between behaviors, events, or things 
from my culture to the new, seeing them as contrasting extremes helps me to see 
the continuum more clearly. Perhaps the prime benefit of learning in an 
intercultural context is that I find that I am once again more aware of what it 
means to be a learner at the very same time that I am thinking of what I am able to 
do about teaching. At that point I am better able to view principles of human 
behavior from an internal as well as an external perspective. (1974b, p. 156) 
 
Therefore, Dr. Hilliard viewed these intercultural experiences as opportunities for 
teachers to be removed from their comfort zones and make the familiar strange. 
Intercultural experiences were a way for teachers to utilize self-reflection in order to 
come have accurate depictions of their roles within the schools. Hilliard (1974a) further 
reiterated,   
Our task as professionals is not only to help others but also to deal with ourselves 
as well. Self-diagnosis and remediation are necessary in order to see ourselves 
accurately and to function properly as a part of the dynamics of the school. We 
simply cannot take a detached academic or uninvolved look at the school context. 
We affect it and are affected by it as well as by other aspects of our culture. (p. 
44) 
 
The aforementioned processes – inter/multicultural experiences and self-reflection – as 
“movement” and further insisted that this movement is “a basic foundation of learning” 
(1974a, p. 155).  
Dr. Hilliard is very explicit in his call for teachers to become involved in these 
inter/multicultural spaces where  they may learn as much about themselves as they do 
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others; however, he also contended that, “It is not automatic that an intercultural context 
alone will cause a person to be more aware, reflective, and open” (1974a, p. 155). In 
order to properly nurture a teacher engaging in self-reflection, teachers’ experiences in 
the inter/multicultural contexts must be supported by group/peer feedback. “Teachers in 
training need to experience people from other cultures as they exhibit cognitive 
complexity in order to have proper expectancies for teaching and learning and for a man-
to-man respect for someone of another culture” (1974a, p. 158).  
Hilliard (1974a, 1974b) discussed several components needed for 
inter/multicultural teacher education programs. His list includes several aspects that 
denoted the essential understandings, skills, attitudes, and clinical contexts needed for 
inter/multicultural teacher education. The themes present across these various aspects 
indicate the need for exposure to the following in teacher education classrooms:  
1. Cultural dissonances and cross cultural encounters 
2. Contextual teachings of the foundations 
3. Seeing with the Third Eye (Irvine, 2003) 
4. Culturally Relevant Classrooms (Ladson-Billings, 1994)  
Cultural Dissonance and Cross Cultural Encounters 
 Because many teachers do not bring knowledge of other cultures, possess 
stereotypical believes and deficit perspectives of Black students, and have little 
awareness of how racism, hegemony, and inequality impact education (Sleeter, 2001)29, 
an effective teacher education program would include cultural dissonance and/or cross 
cultural encounters as an integral component. The first tenet of inter/multicultural teacher 
education programs suggests that teachers and students are “configuration[s] of 
subcultures” (Hilliard, 1974b, p. 44). These subcultures guide the basic interactions 
                                                 
29 In Sleeter’s (2001) study, she wrote specifically about Caucasian teachers; however, I contend that this is 
often the case for teachers in general.  
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between the teacher and the student. Keeping this in mind will help teachers understand 
their interactions with students are based on more than the ability to achieve 
academically. Thus, teacher education programs should provide the opportunity for pre-
service teachers to interact with students within and across cultures – cultural immersion 
experiences. These experiences provide a space where pre-service teachers are able to 
challenge their assumptions regarding culture, language, behavioral styles, and learning 
styles (Hilliard, 1974b).  
Contextual Teachings of the Foundations 
 
 In addition to having knowledge of various cultures, Hilliard (1974a, 1974b) 
suggested that pre-service teachers should be taught the foundations in a contextual 
manner. Cultural knowledge is a necessity; however, curricular knowledge is just as 
important. In addition to the curricular knowledge, Hilliard contended that teachers have 
contextual teachings in the socio-historical foundations of education. This knowledge 
will equip teachers with the tools needed to evaluate literature critically; to understand 
how marginalized groups have been positioned in education; and to view learning as a 
tool of empowerment (Hilliard, 1974b). Specifically, Hilliard suggested that the 
contextual knowledge of the foundations of education would nurture teachers that could:  
1. Understand how the student can be a victim. “Oppressed students are skilled at 
detecting not only direct oppression but also the very subtle or unconscious acts 
of oppression as well” (1974b, p. 46).  
2. Understand that the poor and racial or ethnic minorities can and actually have 
been able to learn at the same level as others when the proper environmental 
support was provided. “If teachers know that these things [mastering of material 
by ‘minority,’ ‘low achieving,’ ‘ghetto,’ children] happen frequently, their level 
of expectation and strategies will certainly be reflective of that understanding” 
(1974b, p. 47).  
3. Understand that learning is related to a sense of power over some of the forces 
which impinge upon our lives.  
159 
 
4. Possess skill in evaluation of professional literature bearing upon multicultural 
education problems. “Teachers should be helped to detect racism and exploitation 
in research and not be awed by pseudo-scholarship which is sometimes used to 
cover inadequate research. This new-found critical skill should be exercised by 
teachers to analyze text-books for racism and sexism and heighten student 
awareness to their existence” (1974b, p. 48).  
 
Therefore, knowledge of the socio-historical foundations of education equip teachers to 
be critical of education while nurturing students who have the power of learning and 
analytical thought processes to be critical as well.  
Seeing with the Third Eye 
 
 Irvine (2003) described “seeing with the third eye” as a process where 
“researchers […] look beyond the limitations of the physical eye” and ask a different set 
of questions regarding the disparity in achievement for African American students (p. 
34). She further contended that “Educational researchers should learn to look through the 
third eye to see a different picture and examine alternative explanations” (p. 34). I 
connect this to Dr. Hilliard’s work because it demonstrates what pre-service and in-
service teachers need to do in order to examine themselves and the perspectives they hold 
about students’ cultures, behaviors, and abilities. “Teachers must understand how their 
own expectations are determining factors in building a climate for growth of students” 
(Hilliard, 1974b, p. 47). Teachers must understand how their own psych-social needs 
impact their students. For example, do teachers encourage dependency because they have 
a “need to be needed”? In what ways, and for what reasons, do teachers reflect their 
insecurities and fears on students? Why do some teachers reinforce negative behaviors in 
students by engaging in heated verbal, and sometimes physical, battles with their 
students? These are just some of the questions that teachers could ask and find answers to 
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using the third eye. Therefore, teachers must be willing to use the third eye to identify the 
ways in which their personality, backgrounds, and cultures impact the way they teach and 
how they view their students.    
Culturally Relevant Classrooms 
 
 The call for culturally relevant pedagogy, classrooms, teachers, etc. is greatly 
documented in the literature, albeit through varying terms. Ladson-Billings (1995) 
suggested that these terms include “cultural congruence” (Mohat & Erickson, 1981), 
“cultural appropriateness” (Au & Jordan, 1981), “cultural responsiveness” (Cazden & 
Legett, 1981; Erickson & Mohat, 1982), “cultural compatibility” (Jordan, 1985; Vogt, 
Jordan, & Tharp, 1987), and “mitigating cultural discontinuity” (Macias, 1987)” (p. 75). 
Regardless of the term, the general conception of culturally relevant pedagogy is that it is 
a “pedagogy of opposition (1992a) not unlike critical pedagogy but specifically 
committed to collective, not merely individual, empowerment” (Ladson-Billings, 1995, p. 
160). Hilliard’s (1974a, 1974b) contentions regarding inter/multicultural teacher 
education programs fit this definition as he perceived that “teachers must intimately 
understand the culture of their students” (p. 47) and use this culture to structure 
classrooms that “honor and value cultural alternatives such as language, beliefs, values, 
and behaviors” (p. 49). 
Conclusion 
 
 The themes highlighted in this chapter identify the possibilities of traditional 
African socialization and education, explore the potential impact that Black teachers can 
have on the education of Black students, and illustrate the importance of genuinely 
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inter/multicultural teacher education programs. Traditional African socialization and 
education have much to offer education. Through Dr. Hilliard’s work, I contend that 
traditional African socialization and education are built on the foundations that learning is 
a life-long experience that teaches individuals to be whole persons. In this respect, 
education is not confined to the walls of a school classroom. Home, school, and 
community work collaboratively to ensure the complete education of the individual. An 
investigation of Dr. Hilliard’s contentions regarding the role that Black teachers play in 
the education of Black students reveals that these teachers, arguably more than others, 
have the ability to facilitate learning and nurture transformation within their students. As 
Irvine (2003) suggested, Black teachers bring more than just their ability to be role 
models to the classroom. Dr. Hilliard contended that Black teachers that identify as 
African have the ability and responsibility to lead their students to a reawakening. In 
addition, this chapter outlined the responsibilities of teacher education programs. If 
teacher education programs are to prepare pre-service teachers adequately, they must 
engage teachers in authentic inter/multicultural experiences, as it is these experiences that 
will prepare teachers for the increasing diversity of America’s students.  
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CHAPTER 5 
AUTOETHNOGRAPHIC EXPLORATION 
 
Prior to beginning my graduate studies at Georgia State University, I was 
speaking with a co-worker about my plans to obtain a Ph.D. in Educational Policy 
Studies. She had recently completed a master’s certification program at GSU for urban 
school leaders and asked if I had planned on taking any classes with Dr. Asa Hilliard. 
“I’m not sure,” I told her. “But he is listed as my advisor.” Her eyes lit up and she could 
hardly contain her excitement. “You are going to love him! He is such an excellent 
instructor!” She then told me that I would learn so much from him and that, although she 
had taken only one class with Dr. Hilliard, she was mesmerized by his depth of 
knowledge and approachable attitude. I listened attentively, too ashamed to say that I had 
no idea who he was.  
The first time I met Dr. Hilliard in the fall of 2004, I was standing in front of the 
elevators on the fourth floor of the College of Education building at GSU. He was 
dressed casually in a velour brownish-gold two piece track suit with a single gold chain 
hanging from his neck. I introduced myself and informed him that he was listed as my 
advisor. Dr. Hilliard greeted me with a hug as if we were old friends. I was enrolled in 
classes at GSU but had not enrolled in a class he instructed. My schedule was always full 
with other courses that I had to have. However, as I read articles and books for some of 
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my other classes, Dr. Hilliard’s name could often be found in the references. The more I 
noticed his name, the more I kept what my co-worker said in mind. This was a man from 
whom I could learn much. As I continued to read and take courses, I heard his name 
frequently – either in class discussions or from students enrolled in his classes. Their 
experiences in Dr. Hilliard’s classes seemed to mirror that of my co-worker. The students 
all spoke of the wealth of knowledge he possessed. Their excitement made me excited, 
and I too was interested.  
I would email Dr. Hilliard occasionally over the next few semesters; however, I 
did not begin to interact consistently with him until the fall semester of 2006. I was trying 
to find an area of focus for my dissertation and contacted him via email. Since our 
interactions had not been frequent, and I felt that he was extremely busy; I made sure that 
I re-introduced myself in the email thinking that my name would not be recognizable. To 
my surprise, he wrote: “Of course I remember you, Qiana. We met by the elevators.” 
From there, we scheduled the first of several meetings where we talked about my 
research interests and my interests in African culture.  
When I think about the ways in which Dr. Hilliard’s guidance and scholarship 
influenced my development as a teacher, a parent, and an African; I am overwhelmed. He 
encouraged me to think critically about my perceptions of myself, my culture, my 
students, and my son. Further, Dr. Hilliard’s work has planted a seed that drives me to 
continue to strive to “Do Asa30” to the best of my ability.    
**** 
Vignette 2: Switching Sides 
 
                                                 
30 This was the challenge made to us by Dr. Wade Nobles at Dr. Hilliard’s home going ceremony.  
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In 2005, I purchased my first home with my partner. I was excited that only two 
years after I moved to the Atlanta area, I had improved my financial situation enough to 
own a home. My mother probably was more excited that I and urged me to have 
Thanksgiving dinner at my home in 2006. Against my better judgment, I invited my 
judgmental, try-to-keep-up-with-the-Jones’s family members – my three aunts, six 
cousins, seven second cousins, and a few relatives by marriage. They all came and – like 
I knew they would be – were eager to give me tips and pointers about what I should do 
with my house. Like my mother knew I would, I thanked them for their suggestions, but 
advised them to make those changes in their own homes if that was what they wanted.   
After dinner, I was watching the game with my cousins’ husbands when I noticed 
one of my aunts walking over to my bookshelf. She glanced at my pictures of Malcolm X 
and Martin Luther King, Jr. before picking up my African statue. Then she thumbed 
through several books on my shelf – Afrocentricity: The Theory of Social Change 
(Asante, 2003), Race Matters (West, 2001), and Africa Unbound: Reflections of an 
African Statesman (Quaison-Sackey, 1963). I smiled because I knew my family…and I 
knew there would be a comment regarding my reading selections.  
“So, you’ve crossed over, huh?” she said. 
“What do you mean ‘crossed over’?” I replied. 
“You know…crossed over to the other side. To the African side.” 
I laughed before responding, “I didn’t know that I had to ‘cross over’ to get to the 
African side. I thought it was just there.” 
“Um-hum…I guess,” she said before walking away.  
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Then my cousin walked up to me and placed one hand in my dreadlocked hair 
while the other positioned her thumb in her mouth. She proceeded to tell me how my hair 
was getting so long and how she missed the way I used to have it “the other way31”.  
“You used to be able to do so much with it,” she told me.  
“I still can,” I said as I removed her hand.  
***** 
Africans continue to struggle with their Africanness. In American society, 
Africans are punished (i.e. not hired, criticized, ostracized, etc.), by Africans and 
others for displaying any evidence of African consciousness, (Hilliard, 1998, p. 
62)  
  
Africans do not always understand the desire of other Africans to find out more 
about our culture. As I read Dr. Hilliard’s work, I am reminded of how frequently I 
received stares or questions when I referred to myself as African as I explored my 
identity. Hilliard (1998, 2002) suggested that there will always be those that have not 
made an unapologetic commitment to the African family. Those individuals will not 
support the decisions of other Africans to become re-connected with their culture and 
history. The vignette above is an example of the types of challenges I faced as I explored 
my African identity.  A Different World was my introduction to “being African,” yet it 
was Dr. Hilliard’s work that clearly defined what that meant. My understanding of being 
African was nurtured through his text as I became less impressed by the superficiality of 
the outward characteristics we perceive as being African – a specific style of dress, a 
hairstyle, an attitude. Anise (1974) suggested these are the challenges Black Americans 
must face as they explore their African identity. Specifically, Anise argued, 
                                                 
31 I started wearing a chemical relaxer in my hair at age 13 and continued to do so until 2000 when I was 25 
years old.  
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Is one an African because one wears a Dashiki32 or Agbada33 or Buba34? Is one an 
African because one walks barefoot in the city streets or because one wears some 
mysterious-looking beads around the neck? Does a man become an African 
because he pierces his ears and wears an earring in one ear? Does one become an 
African by wearing an Afro hairdo or by plaiting one’s hair in the traditional 
African way? What does it really mean for the Black American to become 
African? (p. 30) 
 
What did it mean for me to “become” African? Initially, it meant that I sought out all 
things that I perceived to be African. I purchased a dashiki; I took a few African dance 
classes; I read books by and about Africans; I wore an ankh around my neck; I decorated 
my home with African art; I locked my hair. These attempts at “being” African did 
nothing to clarify for me what it really meant to be African. As a result, the dashiki found 
a home in my closet; my schedule became too hectic for the dance classes; and I lost the 
ankh. However, my hair remained and became the most significant representation of my 
developing African identity.  
**** 
Vignette 3: Hair Story 
 
No matter how else you dress or decorate yourself, you cannot escape the true 
meaning of dreads. As beautiful as locks may be, they still stand for something: 
ethnic pride. When you carry dreads you demand a second look. People are 
intrigued, they wonder, “What’s behind all that hair.” I’m happy to be nappy. 
 
~Adrian “Summit” Delaney 
 
I fell in love with locks when I saw Whoopi Goldberg’s hair. I had seen African 
women on television, but never had I seen one with locks until Whoopi was cast as the 
                                                 
32 The traditional clothing of men in West Africa, usually a colorful design worn as a shirt.  
33 Agbada is the Yoruba name for a type of flowing wide sleeved robe, usually decorated with embroidery, 
which is worn throughout much of Nigeria by important men, such as kings and chiefs, and on ceremonial 
occasions like weddings and funerals (http://www.adireafricantextiles.com/agbadainfo.htm).   
34 An online dictionary defined an African buba as “a short loose garment for the upper body with long 
wide sleeves, worn by women and men in West Africa” (http://encarta.msn.com/dictionary_/buba.html).  
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main character in the movie Sister Act (1991). I had seen The Color Purple (1985), but 
her hair and her role in Sister Act appealed to me more because of the strength and 
confidence of the character. I wanted that strength; I wanted that hair. Unfortunately, my 
mother was not having any of that. “You don’t want your hair like that,” she said. But I 
did. I really did. Nevertheless, that was one battle I was not willing to wage because I 
knew that I would not win. So I let go of the dream of locking my hair until the summer 
of 2002. I had cut my hair from a shoulder length style to a short brush cut in March of 
2002, and in late May my stylist started my locks. At the time I was a teacher, so the 
summer seemed like a good time to lock my hair since I had read that the hair goes 
through many transformations during those initial stages.  
About a week before school started in the fall, I went to my classroom to begin 
getting it organized. I was there only a short while before my principal called me to the 
front office. He started the conversation by asking about my summer, but it was not long 
before he maneuvered his way to his real interests. He asked, “So why are you doing me 
like this?” Confused, I asked what he meant; and he proceeded to tell me that my hair 
was not what he expected. He considered it unacceptable. Why was I locking my hair? 
Noticing the sour look on my face, he tried to appease my by saying that the girls at the 
school looked up to me and he just wanted to make sure that I was communicating the 
right message. “I hope I’m communicating that you don’t have to have a certain type of 
hair – that you don’t have to have weave all down your back – to be beautiful,” I 
snapped. At that point, most people might have left the idea alone, but he continued with 
one final insult. “I mean, if you need some money to get your hair done, I’ll pay for it.” I 
was floored by his suggestion that I was only locking my hair because I could not afford 
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to go to the salon. Further, I was more insulted because the principal was Black as were 
97% of my students. So I thought that I was sending the right message: Black hair is 
beautiful hair – whether locked, natural, or relaxed; short or long. I was sincerely 
disappointed at his lack of acceptance of my hair and left his office more focused than 
ever to let my locks be one of my defining African characteristics35.  
 
I locked my hair in order to identify with my African culture. I’ve had my locks for 
almost five years. I discovered that you don’t have to have straight hair to be 
beautiful. Locks are about a deeper love, a self-respect.  
~Cheryl Browne 
 
While I considered my locks to be one of my defining African characteristics, I 
was forced to evaluate why I felt that having natural hair was so African. For most of my 
elementary school years, my hair was styled with a hot comb or straightening comb36. I 
hated those days. It was always a battle between my mother and me as I sat in a chair in 
the kitchen watching that comb get hot over the open flame from the gas stove. I would 
watch my mother remove the comb and blow it as smoke filled the room. Eyes closed, 
the comb was brought closer to my hair; I squinted tighter as I felt the heat from the 
comb. My mother was usually very careful, but there were the occasional burns. The 
“kitchen37” and around the ears were the worst. This process continued until I was in 
seventh grade and I started to do my own hair, to “perm38” my hair with a chemical 
relaxer. Once every six weeks, I stood in the bathroom in front of the mirror to go 
through the process of straightening my hair with chemicals. Somewhere during the next 
                                                 
35 After my hair had grown out some, the principal did apologize for his initial reaction and told me that he 
liked the new look.  
36 A hot comb or straightening come is a metal comb used to straighten kinky or curly hair. The comb is 
heated first and then run through the hair to straighten.  
37 The kitchen refers to the hair that is at the nape of the neck.  
38 Perming hair is a chemical process of straightening the hair.  
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10 or so years, I started to equate that straightening process with confirmation that I too 
had succumbed to the perceptions of beauty ascribed by mainstream Americans. I am not 
sure what triggered this response. Maybe it was the hair conflict between the “wannabes” 
and the “jigaboos” in Spike Lee’s (1988) School Daze; or maybe it was Denzel 
Washington’s portrayal of Malcolm X (1992) when he shoved his head in the toilet to 
stop the relaxer from burning his scalp. For some reason, I thought that,  
The notion that straightening one’s hair is a mark of aspiring towards whiteness 
and that we should thus abandon all straightening along with any other form of 
work on black hair denies the complexity of cultural practice. (Erasmus, 1997, pp. 
14-15) 
 
I believed locking my hair contested the notion that I identified with the “wannabes” – 
light skin, long, straight hair, striving to achieve the Eurocentric notion of beauty. For 
me, locks were my resistance. That day in my principal’s office, my baby locks were my 
political and cultural statement. I thought that my natural hair made more of a statement 
than my relaxed or straightened hair. According to Erasmus (1997), Mercer (1987) 
“challenges the idea that Afros and dreadlocks are ‘natural’” (p. 15). Instead, these styles 
are created in the same spaces as styles that many would suggest are non-Afrocentric. For 
example, it is often the expectation of people that wear natural hairstyles consider 
themselves African-centered. However, for some, their natural styles do not reflect their 
commitment to the African family. One of my friends, for instance, had dreadlocks and 
will state honestly that the only reason she locked her hair was because it was so course. 
Now, she wears a natural afro and does so simply because it is convenient and 
manageable. I still believe that my locks are a political and cultural statement; however, I 
now have arrived at a level of African identity where I understand that my former belief 
that any Black person that straightened his or her hair is trying to achieve some sort of 
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whiteness identity aligns with essentialist notions of Blackness. I had to eliminate my 
essentialist view of being African where a hair style was a signifier of African identity 
(Erasmus, 1997).  
**** 
Because I had not developed a genuine understanding of African identity; the 
dress, the dancing class, and the ankh were only surface level perceptions of what it 
meant to be African. Through this transformation, I have concluded that being African is 
more complicated than what the superficial characteristics suggest. Being African is an 
identity rooted in the belief of community, ethnic solidarity, and human perfectibility, 
among other things. I have gone through several phases trying to figure out exactly where 
I would fall on an African identification scale, and these phases are perfectly outlined in a 
work by Twinet Parmer (1994) when she compared her evolving identity to a message 
found in a T-shirt. The message on the T-shirt read, “AFRICAN, COLORED, NEGRO, 
AFRO-AMERICAN, BLACK, AND AFRICAN AMERICAN – HAVE YOU 
ARRIVED YET?” (Parmer, p. 440). In response to the message, Parmer wrote, “I knew 
that I was African” (p. 440). Unlike Parmer, I did not always know that I was African. I 
always felt like there was more to Black people than what was included in textbooks at 
school, but I was not quite sure what more there was. I lived in an area of town that was 
predominantly Black, but there was not the type of commitment to the African family as 
is outlined in Dr. Hilliard’s work. My schools always engaged us in Black History 
Month, but the information provided was not nearly as expansive and African as what is 
found in Dr. Hilliard’s work. I was surrounded by people who grew up during the Civil 
Rights Movement; yet, I do not recall hearing many stories about the activities that took 
  
163
place. So what I did hear about being Black, being African was told from the perspective 
of others – teachers like Mr. Bearden who often made racially charged jokes in class, 
much to the humor of some of my Caucasian classmates. Thus, Dr. Hilliard and his work 
have been significant to filling in the gaps and answering the questions regarding my 
African identity.   
I always knew that there was more to what I learned about African people than 
what I learned in Mr. Bearden’s class. Dr. Hilliard’s work was instrumental in educating 
me on the history and culture of African people. For example, it was during a 
conversation with Dr. Hilliard that I first heard the term Maroon. During one of my visits 
to his office, we started talking about dreadlocks and resistant Africans and he told me 
about the resistances of the Maroons. After our discussion, he told me that he had written 
about the Maroons in his book. I rushed home and grabbed the book and found the 
sections on the Maroons. Hilliard (1995) wrote that, “There have always been Africans or 
Black people in America who have been both physically and mentally free” (p. 52). Of 
course, this was not a concept that had been discussed in any of my history classes. I, like 
many other African students, was always fed a deficit perspective of who Africans were. 
Dr. Hilliard, on the other hand, provided me with another view of what it meant to be an 
African, what it meant to be a Maroon.  
During the period of the enslavement of African Americans (north and south), 
there were those who managed to escape and establish what would come to be 
called “maroon” villages and nations. “Maroon” comes from the Spanish word 
“cimarron,” which referred to escaped cattle living in the wilds. The numerous 
maroon communities throughout the slave trading areas had a number of things in 
common. There were located in places that were virtually inaccessible to slavers. 
They used the harshness of he environment to their own advantage, leaving false 
paths and camouflages. They were self-sufficient. They were culturally distinct. 
(p. 52) 
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He further went on to explain that Toussaint L’Ouverture, liberator of Haiti, was from a 
Maroon base. There were enslaved Africans that tried to escape from slavery, some that 
made the best of it, and those that became Maroons. The clear difference between those 
that escaped for freedom and those that became Maroons was that maroonage was 
“freedom for the purpose of survival and cultural continuity” (p. 54). It was not until then 
that I completely understood the title of his book, The Maroon Within Us (1995). Until 
this conversation and reading took place, I had never heard of the Maroons. This was one 
of the first ways that Dr. Hilliard helped to set me on the path to my African identity 
transformation.   
 As I read through Dr. Hilliard’s work, I often found myself highlighting, 
underlining, and writing notes. His work seemed to speak directly to me as he discussed 
African identity, education, and socialization. During my reading, I often became excited 
at the depth of knowledge included in his books. In addition to learning about the 
Maroons, I learned about ancient Kemet, African scholars, and African culture and 
history in general. In considering my position as an educator, Dr. Hilliard’s work also 
encouraged me to be a better teacher. For example, using his work as a guide, I tried to 
plan lessons for my students that were culturally relevant and provided an opportunity for 
them to know about their African culture and other cultures. One statement that struck me 
was in SBA when Hilliard (1998) wrote,  
Educators who are prepared to provide a quality education to all students can 
reverse all six mechanisms of oppression and their effects. To do this they must 
have a clear sense of history, a clear cultural consciousness, a clear sense of 
identity, group unity, and self help. (p. 50)  
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With this statement, I was reminded that many of the issues our students come to school 
with do not have to determine that student’s educational experience if he has a teacher 
who has all of the characteristics recommended by Dr. Hilliard.  
The poem below was constructed using Parmer’s (1994) article, and much of it 
accurately depicts the transformational process that I underwent since I first viewed the 
“Mammy Dearest” episode of A Different World to the experiences of reading, hearing, 
and viewing Dr. Hilliard’s work. This a “poetic transcription,” which Glesne (1997) 
defined as “the creation of poemlike compositions from the words of interviewees” (p. 
202). Glesne credited Richardson (1992, 1994) with her inspiration for utilizing 
transcripts as basis for poetic works. Further, Glesne suggested that while she used a 
process whereby she created rules for writing the poems, there is no specific way to write 
a poetic transcription. The process that I used with the poetic transcription below began 
with a reading of Parmer’s brief article. During a second reading, I started to outline 
specific words that seemed important. At this particular stage, I still had not decided to 
write a poem using Parmer’s words; I just underlined what was important to me. After the 
second reading, I noticed how the words flowed together, how they seemed poetic. It was 
then that I decided to use the highlighted and underlined words to form a poem. Unlike 
Glesne, I constructed a poem in the same order in which the article was written. 
Therefore, several of the breaks in the poem represent the beginning of a new paragraph. 
I also included some words of my own when they seemed necessary to complete the 
meaning of the poem. These words are easily identifiable as they are bracketed and/or in 
all caps with italics. One sentence, I was and am African, was taken directly from the 
article; however, it is repeated and written in bold italics and then altered. The repetitions 
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and changes are additions that I considered necessary to designate the importance of the 
phrase.   
**** 
Vignette 4: “I am a T-shirt” 
 
(Adapted from the article by Twinet Parmer, 1994) 
 
In the Window of Africa store, I see a T-shirt 
 
AFRICAN 
COLORED 
NEGRO 
AFRO-AMERICAN 
BLACK 
AND AFRICAN AMERICAN –  
HAVE YOU ARRIVED YET? 
 
My color, my hair, my lips 
Clearly define me 
Anger, fear, shame, confusion, guilt 
 
SELF-CONFLICT 
 
I know that I am African 
Arrived in America 
400 years ago 
Ancestors 
Snatched from West Africa 
Panic and fear 
Crammed 
 (into holds of slave ships)  
Traveled  
 (across unknown ocean) 
Emptiness, loneliness 
Sense of hopelessness, helplessness 
[Bounded by] chains 
[Beaten with] whips 
 
LOSS OF IDENTITY 
 
Neither name nor family 
To connect me to the African continent 
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I was and am African 
 
I was identified as “Colored” 
[And] inherited a fighting spirit 
A faith, a longing to be free 
[Still I was only] 
Three-fifths of an American 
Separate [was not] equal  
Being colored branded me 
With FEAR 
[That I would] 
Suffer the fate of Emmet Till 
 
I was and am African 
 
I became “Negro”  
In the 1950s and 1960s 
Negro was a good name 
Equal status with Caucasians? 
Spell it…with a capital “N” 
 
Negroes were outstanding 
 
Booker T. Washington, educator 
George Washing Carver, scientist  
Daniel Hale Williams, heart surgeon 
Jean Baptist Point DuSable, Chicago settler 
 
[But] Negro was noticeably absent from my textbooks. 
Dick and Jane did not play with Negroes. 
 
I was and am African 
 
A proper Negro 
Should behave 
Be accepted 
Be clean 
Be mannerly 
Be a credit 
To the race 
Watch my diction 
[Be a] “House Nigger” 
 
I was and am African 
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Being a “proper” Negro did not shield me 
[So] I became an “Afro-American” 
 
[This] was short lived 
[For I] did not wear [a fro] 
Was not a ‘60s militant 
Nor a civil rights activist 
Nor a trouble maker 
I did not adequately express my “Blackness” 
[But] I was being transformed 
Into Black 
 
Proper Negro training taught me that 
Black was bad 
Blackball 
Blackmail 
Blacklist 
Black Sambo 
 
I was and am African 
 
The color black was  
A challenge to fight 
Ashamed 
Rosa Parks starting trouble 
Disappointed by Dr. King, the civil rights activists 
[But] I agreed to hear him speak 
Soldier Field, Chicago 1966 
 
I was converted! 
 
Right then 
[Right] there 
I accepted the spirit 
“We shall Overcome” 
“Lift Every Voice and Sing”  
I was and am proud. 
I blossomed in my new identity. 
 
Black is beautiful. 
 
So is my big, bushy, nappy, wooly, Afro. 
[Yet] I was still a cheerleader 
Not a restless, dissatisfied participant 
[Until] Dr. King’s assassination truly converted me. 
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I was and am African 
 
My new label became African American 
I straddled two worlds –  
The mainstream, the world of color 
I am not ashamed  
of my ethnicity 
My militancy transformed to the calmer age  
of the ‘80s and ‘90s 
Until May 1992 – Los Angeles riots 
 
Being African American 
Does not release me from the bonds of [culture] 
 
I was and am African 
 
I wear my T-shirt 
No longer ashamed, guilty, or confused 
I have accepted it 
I am this T-shirt 
So I wear it proudly 
Nothing hides its message 
 
AFRICAN 
COLORED 
NEGRO 
AFRO-AMERICAN 
BLACK, AND AFRICAN AMERICAN 
HAVE YOUR ARRIVED? 
 
Yes, I have.  
 
I was, I am, and have always been African. 
 
**** 
 
Like Parmer (1994), I have gone through several phases and faced many 
challenges in determining how to define myself. With Dr. Hilliard’s work as a guide, I 
feel that I am on my way to arriving. His work has encouraged me to challenge the ways 
that I view being African. For example, when I think back to the short story I wrote for a 
10th grade literature class, I am aware of how limited my scope of thinking was about my 
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identity. In reviewing the text, I am forced to ask myself: Why is the main character, 
Milly, engaged in a love affair with her slave master? While I am aware that these types 
of relationships did take place during slavery, I question my reason for placing this 
character in such a vulnerable state. What was the purpose of Milly needing to be saved – 
and to be saved in particular by someone who owned her? Hilliard (2002) might compare 
this notion of the Caucasian savior to the images portrayed in the movie Monster’s Ball 
(2002), for which Halle Berry won an Academy Award. Could my use of Milly’s 
character have been attributed to me approaching Banks’ (1981) ethnic psychological 
captivity stage, which Burt and Halpin (1998) interpreted as the stage when a “person 
internalizes society’s negative view of his/her ethnic group” (p. 21). Maybe I was 
somewhere in the midst of Cross’ (1991) pre-encounter and encounter stages. According 
to Burt and Halpin these stages occur when “individuals identify with the dominant white 
culture and reject their own culture” and when “Individuals reject previous identification 
with white culture seeking instead to identify with Black culture” (p. 20). Whatever the 
reason, there was some inner conflict that was forcing me to challenge and explore my 
identity, albeit through Milly’s character. This identity conflict may better be attributed to 
Semaj’s (1981) diffused extended identity, which is a period when, 
Individuals consciously and unconsciously, try to balance the Black and alien 
world views, but in general, the scale is tipped towards the Black perspective. 
They believe that Black is beautiful but know that white is powerful. (p. 22, as 
summarized by Burt and Halpin, 1998, emphasis added) 
 
 Not only do African descendents face identity challenges based on society’s 
definition of Blackness or African-centeredness, we face challenges imposed on us by 
those who look like us. As a teenager, I recall several instances when I was put forth as 
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the one who could pass the brown paper bag test39, had the “good” hair, and could “talk 
White” if I needed to. If there was ever an opportunity where students could participate in 
an extra-curricular activity or any school-related activity that required someone to be 
visible, I constantly heard, “Qiana can do it. She looks like them” or “You do it, Qiana. 
You can pass”. While I am sure these slights were not meant maliciously, I grew tired of 
them. Why is it that African descendents constantly challenge one another’s commitment 
to the race, the culture? 
***** 
Vignette 5: Defining Blackness 
 
 They sat in the “Amen Circle” talking about the upcoming presidential election.  
Senators Barack Obama and Hillary Clinton, who both hope to be the Democratic 
presidential nominee, were at the center of the discussion. Three men, two women, and 
me. Usually, I’m one that quickly offers my personal views on politics, life, and society, in 
general. I’ve been called opinionated, but, to me, that just means I’m confident in how I 
feel about a topic yet willing to entertain opposing sides. Besides, I love a good 
intellectual argument. Yet, on that day I held my opinions in as the Circle picked apart 
Senator Obama, challenging his racial and ethnic identity and praising the strength of 
Senator Clinton, as a woman who – they contend – has been able to shine in a world 
where men rule.  
 “I’m very surprised at him” Gloria explained. “He’s known about this thing with 
Jeremiah Wright for some time.” 
 “Really?” a male questioned. 
 “Yea, I read that Jeremiah Wright told him before he announced he was going to 
run that he’d [Senator Obama] have to distance himself from him [Reverend Wright]. So 
all this has been some time in the making. If you ask me, it was all a strategic move.” 
 “Reverend Wright?” 
 “Yes, everything from joining the church until now. He claims that Jeremiah 
Wright led him to God and everything. Oh please. If he was so rooted in his religion he 
                                                 
39 A term that denotes the exclusion of Black people based on the complexion. According to an entry on 
www.wikipedia.com, this term derived from the “Paper Bag Parties” in New Orleans, which were parties 
where only light complexioned Black people could attend (See H. Louis Gates, 1997, The Future of the 
Race). Similar to the paper bag test is the “Blue Vein Society”, which meant that in order for a Black 
person to participate in certain events and/or organizations, he/she had to be light enough for his/her veins 
to be visible (see Deirdre Mullane, 1993, Crossing the Danger Water : Three Hundred Years of African-
American Writing). This concept is explored in detail in Spike Lee’s School Daze (1988) where the 
“wannabes” are a sorority group with light skin and long wavy hair and the “jigaboos” have dark skin and 
natural, kinky hair.  
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wouldn’t have made that comment about the people clinging to their Bibles. Anyone 
who’s religious knows that Christians cling to their Bibles in the good times and the bad. 
If he were supposedly surrounded by church-going people he’d know that.” 
 
SIDEBAR: Okay, am I the only one who understood the 
comment Senator Obama was trying to make? Maybe I’m 
just being impartial because I am – and am not ashamed to 
say it – an “Obama Groupie.” Well, I grew up with very 
religious people and I know first hand that they don’t 
always cling to their Bibles. But when times get rough, the 
Bibles definitely come out. I’ve been guilty of that myself.  
 
The Circle comments more on how Senator Obama joined Reverend Wright’s 
church for political reasons before switching gears from challenging his religion to 
challenging his wife’s passion – and outspoken personality.  
One of the circle’s participants, a young man of about 30 years, asked, “Do you 
remember when she [Michelle Obama] introduced him as ‘My Baby Daddy’?” 
“That was some mess. Of all the things she could have said, she had to say that.”  
“I think that he’s going to have to quiet her some, just like Hillary had to do with 
Bill.”  
“Michelle ain’t no joke. She’s definitely Southside Chicago.” 
 
SIDEBAR: That’s funny. I’ve always thought of Michelle 
Obama as being “real”, educated, strong, and 
well/outspoken. Add to that the fact that she seems – in 
every interview I’ve seen her in – very supportive of her 
husband and committed to his bid for the nomination. I’ve 
never been to Chicago, but if these attributes describe what 
it means to be “Southside Chicago”...that’s my kind of 
female role model.  
 
“And the public knows that. That’s why Obama’s going to have to step it up and 
get mad. You know…now he looks so henpecked.”  
Gloria nods her head. “That’s why I like about Hillary. I like her. She’s strong 
and confident and has stood her own among these men. And you know this is a sexist 
country. Women are discriminated against all the time and when you’re a Black woman 
it’s even worse.” 
 
SIDEBAR: Does anyone else notice the irony or the 
contradiction here? Hmmm... 
 
“And she’s got a lot of experience.” 
“Hillary ain’t got no experience. She was the First Lady. So her experience 
amounts to sleeping with the President. If that’s the case, Monica Lowinsky has the same 
experience that Hillary does.” 
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They all laugh, including Senator Clinton’s staunch supporter in the room, 
Gloria. Then out of nowhere here comes the comment that makes my skin crawl.  “You 
know he’s an elitist.”  
 
SIDEBAR: And that really gets the conversation started. 
Here we go with this bullshit. A United States Senator who 
grew up in a single parent-extended family home and had 
student loans – if that’s not elitist...I don’t know what is. 
No one thought of him as elitist until Senator Clinton said 
he was. How are we defining “elitist”? Is it the amount of 
money you have? The education? Or a certain attitude? 
Yes, he’s cocky and confident, but does that really warrant 
a description of him as elitist?  But enough of my opinions. 
 
It was like Gloria couldn’t wait for someone to say that. “He sure is. He doesn’t 
know what it’s like to be Black. He’s definitely not one of us. See Barack is okay with the 
Black people because he’s somewhat Black, but he’s really good with White people 
because he’s not that Black.” 
“You’re right. He’s not like us. He’s Black, but he’s African and not African 
American. So they feel like he doesn’t come with our baggage.” 
“Barack grew up in a White family. He didn’t have it hard. Then he grew up in 
Hawaii and not Chicago. Now, Michelle, she knows what it’s like to be Black but he 
doesn’t really have that same perspective.” 
 
The new Black Identity Formula: 
 
Black family + Hard life + “Rough” neighborhood 
-------------------------------------------------------------- = Authentically Black 
     Limited African ties 
 
“I saw him playing basketball on television and it didn’t even look right.” 
By now, I’m jumping out of my seat because I can’t hold my tongue but I refuse to 
get into this conversation. While my opinion is biased, I heard two arguments with which 
I disagree.  
Argument 1: Senator Clinton is a better candidate for Black women because she 
knows what it’s like to be a woman in a male-dominated field. Correct me if I’m wrong, 
but is not Michelle Obama a Black woman? Surely, she knows as well as Senator Clinton 
what it’s like to be in a male dominated field. And it’s interesting how Mrs. Obama needs 
to be silenced (tamed) in order for her husband to get the nomination and Senator 
Clinton represents a strong woman. Go figure. And just for the record, the terms “Baby 
Daddy” and “Baby Mama” are not synonymous with any one particular racial or ethnic 
group. In case no one has noticed, there’s a movie in theaters now called “Baby Mama” 
(Lorne & Goldwyn, 2008) and the story line has absolutely nothing to do with a Black 
person.  
Argument 2: Senator Obama is not “Black enough”. Who defines the extent of 
our Blackness? Since when did someone’s social background define his/her racial or 
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ethnic identity? And why is it that, as my friend so eloquently communicated, all a Black 
person has to do to become an elitist is to get an Ivy League education? Ludicrous. Did I 
mention that the members of the Amen Circle were all well-educated, middle class Black 
people? In the company of attorneys, doctors, and judges; I felt that the Circle was 
playing “middle-class jump rope.” While their educations and social status did not 
define or discredit their Blackness, somehow Senator Obama’s did. In 2008, are we still 
struggling with what it means to be Black? If you don’t come from a “rough” 
neighborhood or have to struggle financially, does that mean you’re not Black? Does 
Ogbu’s (1986) “burden of ‘acting White’” still hold value as we become adults? These 
are all questions that require a much-needed, honest conversation among Blacks from 
various backgrounds.   
 
**** 
 This challenge to President Obama’s identity was especially disturbing to me 
coming from people who are also of African descent. The challenges we pose to one 
another are perhaps more detrimental than challenges from non-Africans. Shortly after I 
wrote this vignette, I was on a Delta airplane and noticed the headline of the Sky 
magazine: “The Nature of Africa: A Portfolio of Places for you to DREAM of 
Experiences”. Inside were articles on Egypt, Sengal, South Africa, Kenya, and Ghana. I 
read the pieces on Egypt and Ghana first. The article on Egypt was informative inasmuch 
as it talked about the busy streets of Cairo, the need to plan for any event, and the 
peacefulness of the Nile. Disappointed, I flipped to the section on Ghana hoping to see 
less of the touristy information and more on the culture of the people. The Ghana section 
started with the story of Nana Kankam, a 26-year-old graduate of the University of 
Pensylvania. Ms. Kankam is a citizen of the United States as she had been born in 
Schenectady, New York and had only lived in the United States. Nevertheless, “in her 
own mind, Nana Kankam is not an American culturally” (Christy, 2008, p. 43). Of being 
culturally African, Ms. Kankam suggested that, “I consider myself completely Ghanaian” 
(p. 44). Of Ms. Kankam’s strong sense of identification with Ghanaian culture, Christy 
suggested that the strong family connections, her parents’ identification as Ghanaian, and 
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her parents referencing Ghana as “home” all played a central role in Ms. Kankam’s claim 
that she was culturally Ghanaian. In addition, Ms. Kankam’s experience when she visited 
Ghana re-affirmed her Ghanaian identity. 
This impression was solidified by an unusual experience she had when visiting 
Ghana several years ago. She was in the popular Osu district of Accra, the capital 
city, walking with her sister Akosua. They were approached by a man who asked, 
“Are you Yaw Kanakam’s daughter?” using her father’s Ghanaian forename. She 
responded that she was. He explained that he had visited the United States two 
decades before, and had seen her once as a toddler in the Kankam home in 
Schenectady. Nevertheless, he knew her immediately. (p. 44) 
 
 Ms. Kanakam’s experience represents the strong ties that often bond the African 
family. It reminded me of a similar experience I had while renewing my driver’s license. 
The security guard asked me, “Where are you from?” Of course, because I had yet to 
come to identify as an African and because I always took that question to reference a 
specific state, I responded, “Alabama.” He looked at me disappointingly before he said, 
“No, no, no. That’s not where you’re from. I mean where are your people from? What 
country? In Africa?” I did not know. I had no idea what specific country or tribe I was a 
descendent of. The man proceeded to tell me that I had the features of a certain tribe 
which I can no longer remember. This was not an isolated incident, as a similar 
conversation took place between friends of friends and me when I was at a dinner party.  
My friend N’gowo is from Cameroon, and her two friends – Nicole and Oolie – 
are from Congo and the Ivory Coast. After being jealous that the three of them were the 
only Africans in the room that spoke more than one language, we started to talk about 
their countries – the types of food, the scenery, the dance. Before I knew it, we were all in 
the living room in a circle with N’gowo, Nicole, and Oolie leading the way in traditional 
African dances, with African music. I noticed that many of the steps were similar to 
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dances that Africans in the United States do. I also paid close attention to the details of 
the dance. There were specific moves for certain types of music, gender, and regions. In 
the circle, some of us became frustrated and gave up on learning the dances. Of course, I 
was determined to get the intricate steps and repeated each one over and over until I did. 
After a while, I just started to feel the music and let the moves come to me. In my own 
little world, I closed my eyes and let the music sway me back and forth – feet moving in 
rhythmic patterns, arms flailing to and fro. I was in another place, until I heard them all 
speaking in French again. I opened my eyes and asked what they were talking about.  
“We’re trying to figure out how you knew how to do that?”  
“Do what?” I asked. 
“That dance. That’s one of the dances they do in Zaire, usually for a wedding.” 
“I don’t know…just felt it,” I smiled.  
While this brief interaction may seem like a few people just dancing and having some 
fun, for me it meant so much more. After we stopped dancing, I asked more questions 
about the cultures of all three places. Who do I look like? Where might I come from? 
N’gowo, Nicole, and Oolie entertained all of my questions and were eager to teach me a 
few words and more dances. The more we talked, the more we found that we had in 
common. It was a bonding of sorts as it helped me to see that while my physical location 
is in the United States, I am in Africa just as Africa is in me.   
The Library 
 
The oldest email from Dr. Hilliard in my Yahoo! mailbox dates back to 
September 17, 2006. It was one of the many FYIs that he frequently sent to everyone in 
his electronic mailing list. The subject line read: “fyi very important analysis FORWARD 
FROM AMY”. The forward, a New York Times article called “Theater of War” written 
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by Ian Buruma (2006), was a review of Frank Rich’s (2006) The Greatest Story Ever 
Told: The Decline and Fall of Truth From 9/11 to Katrina, which critiqued the Bush 
Administration for “blur[ring] the lines between politics and show business” (Buruma, 
2006, p. ) when the President (and Vice-President Dick Cheney) used inaccurate 
statements to facilitate panic that initially encouraged most Americans to support the 
War. The most recent emails are dated July 3, 2007. On that day, the listserv received 
five emails from Dr. Hilliard. Three of the five did not have messages but had several 
attachments on various subjects relating to politics and/or African people. I was surprised 
to find that one of those attachments was from me; it was an article from the Houston 
Chronicle titled, “Young Maroons Find Love for Black History, Nature” (Bryant, n.d.). 
The fourth email included two flyers for a group called Black New Yorkers for 
Educational Excellence (BNYEE); one of the flyers outlined the purpose of the group and 
the other called for support for the Underground Railroad Curriculum Resolution, which 
suggested that Black history be taught to ALL students. In this email a message was 
included that hinted at the importance of African socialization and education. Dr. Hilliard 
(2007) wrote: 
At the very moments that some have begun to express depression in the face of 
mounting challenges, family members have always found special and powerful 
ways to offer clarity and patterns for problem solving. The work being done by 
our community in New York deserves our careful attention. We must reverse the 
loss of our children through alien socialization. We can do it. We have not failed.  
We have not tried.  Baffour (emphasis added) 
 
This statement further demonstrates Baba’s belief that all children are genius, all children 
are teachable…we just have to find the ways to reach them. If we fail to encourage 
children – African children in this case – to achieve excellence, “We have not failed. We 
have not tried.”  
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 In the subject line of the fifth email are the words, “fyi THREE GIANT 
TIMBERS HAVE FALLEN ELDERS MOTHER FRANKLIN SEBA ROOSEVELT 
ROBERTS SEBA ANKH MI RA.” The elders, Melva Rita Franklin, Maay Roosevelt 
Roberts, Seba Ankh Mi Ra (James Laws) all made their transition in June or July of 
2007. While I was not familiar with any of these ancestors, I was able to gain some 
insight into their contributions to the African family through the brief attachments that 
paid tribute to their legacies.  
Our hearts are heavy.  And yet, in each case, we know that as their spirits are 
being received in the ancestral realm, their lives on top of the earth have earned 
them the status TRUE OF VOICE.  As we reflect on these deep relationships and 
living patterns, we can appreciate the blessing that our Elder Sister and Elder 
Brothers were to us, and that they will be, because they BUILT FOR 
ETERNITY.  Our memories of them will bring us great joy also, for generations 
to come. 
 
We can pull together even more firmly, using this occasion to remind us of our 
love for and responsibilities to each other.  All praises to the spiritual memories of 
our honored Elders.  Ase’ 
 
Over a year after this email originally was sent, it sends chills through me. The 
sentiments used to describe the elders that transitioned during those early summer months 
of 2007 can also be used to identify how so many felt at the transition of Dr. Hilliard six 
weeks later.  
 The information in Dr. Hilliard’s emails encouraged Africans to “evaluate, 
reevaluate, correct, rescue, and reconstruct an African reality worthy of living” (Nobles, 
2008, p. 742). There were articles, pictures, links to websites, student work, discussions, 
etc. He was a wealth of information, so much so that I could not keep up at times. There 
are still 20 emails in my inbox that remain unopened. Yet, I do miss the opportunity to 
see his name pop up in my inbox and find myself sometimes randomly searching the 
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Internet for information related to the African family. During the 2008 Presidential 
Election, this became my passion. I started by forwarding a few links to articles with 
information regarding now President Barack Obama. First, to my two best friends and 
then to several people in my address book. Collectively, I called the group “Yes We 
Can.”  
 An email search in my Yahoo! account for the name Obama revealed that I sent 
the first email on December 17, 2007. It was an article on www.msn.com called “The 
Obama racial subtext surfaces in Iowa” (Curry, 2007). My emails focusing on the man 
who would be President continued up to the day of the election, at which time, I sent the 
following message: 
Subject: Africans for Obama 
 
I know that everyone has gotten out to vote today (or before) and we're all excited 
about what we know will be a defining moment in history.  
 
And for those of us who still suggest that..."I'm just Black...not African" here's a 
little info that demonstrates no matter how far removed or how much diluted...our 
roots, our people, are definitely African.  
 
Our brothers and sisters thousands of miles away are just as hopeful about this 
election as are we... 
 
http://news.yahoo.com/s/ap/20081104/ap_on_re_af/af_kenya_obama 
 
Rarely did I receive replies from most in the list. At times, I thought that I may be getting 
on recipients’ nerves bombarding their inboxes with my support for President Obama; 
however, I kept sending the emails hoping that I was providing some needed information 
to at least one person. A few days after the election, I sent out a message informing the 
“Yes We Can” group that I would stop sending emails because “Yes we did!” I then 
received an email from two college classmates that I have not seen since graduation 10 
years ago. In response to me not sending emails, one of my classmates replied, “Please! 
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Excellent emails, they stimulate the mind!” (C. Wilson, Nov. 5, 2008). Another classmate 
wrote, “Don’t stop the emails. I love your insight!” (T. Nelson, Nov. 6, 2008). Months 
later on the day of the Presidential Inauguration, I sent another email regarding the 
excitement of President Obama’s first official day as our country’s leader. I received 
another response that inspired me to continue to share information. The response read, 
Thanks Qiana for sending your thoughts and all of the commentary and article 
you have been sending over that last couple of months...it keeps me aware and 
challenges my sometimes seemingly stagnant and routine daily rituals to stay in 
an comfortable life style.  Your messages always push me to be more active and 
aware of the news and resources around me to stay informed, be more confident 
and attempt to make change in my life and for those around me.  
 
Thanks again, today is an emotional day for me.  I keep crying with joy!  Enjoy 
the comfort of your home and peace with your inner thoughts!! 
 
Peace...Christina (Jan. 20, 2009) 
 
To this email, I responded, 
Thanks Christina. Of course, I’m inspired by Dr. Hilliard. I don’t know if you 
were on his email list, but he used to send numerous emails with a wealth of 
information. I miss those emails. :) And while I don’t have nearly the intellect that 
he did, these emails are my little contribution to his legacy. (Jan. 20, 2009) 
 
Without even recognizing it, these emails had become my attempt to continue, in 
some way, the work of Dr. Hilliard. While I know that my knowledge base is not as 
expansive, my contribution is one that has been encouraged by his tenacity and love for 
African people. Nobles (2008) suggested that the transition of Dr. Hilliard was like the 
closing of a library full of information. I agree. The wealth of information that he 
provided to his students, colleagues, friends, family, and others was inspirational.  
Traditional African wisdom teaches us mat when an elder dies, it is like a library 
burning down. Asa was our library, and our library card was simply an e-mail 
address. Not a single day would go by that I and hundreds of other people would 
[not] receive one or more FYI articles, newspaper clips, student theses, critical 
essays, personal commentaries, and discussions regarding life, culture, education, 
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and political affairs somewhere in the African world. In fact, each of these 
communiqués contained critical ideas and essential thoughts needed to evaluate, 
reevaluate, correct, rescue, and reconstruct an African reality worthy of living. In 
fact, the ideas and information that Asa constantly e-mailed to all of us were or 
should be thought of as tools for building for eternity. Asa's knowing and 
knowable spirit knew, I believe, that sound and profound ideas are the substance 
of any behavior that is everlasting-ergo, needed to build for eternity. (Nobles, 
2008, p. 741-742) 
 
Dr. Hilliard’s emails inspired me to “build for eternity,” and to know that the emails I 
send are viewed favorably, and sometimes are a basis for inspiration, is compliment and a 
testament to the impact that Dr. Hilliard had on me. I do indeed miss my library! 
Traveling to Kemet 
 
 In August 2007, I made what I hope to be the first of many trips to the African 
continent. I was extremely excited at having this opportunity, especially considering the 
fact that I almost did not go. Two weeks before the trip, the travel agency informed me 
that I would have to pay an additional $500 because I did not have a roommate. At first, 
being the stubborn person that I am, I refused and told my friend Tina that I just would 
not go. “I’ll wait until next year,” I told her. Tina offered to give me the money and said 
that I should not put off the trip because I had done so much planning for it. “And 
Cutty…don’t take this the wrong way, but Dr. Hilliard is getting older,” she added. 
Tina’s suggestion that I needed to go to Egypt because tomorrow is not promised to us 
struck a cord; and while I knew Dr. Hilliard to have more energy than most people my 
age, I gave Tina’s sentiments some serious thought and decided to pay the additional 
$500. Two weeks later on August 2, 2007, I took a flight from Atlanta to New York and 
then from New York to Cairo.  
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 The trip was truly a life-changing experience; and because it would take a 
complete novella to explain all that I saw, did, thought, and felt; my trip to Egypt will be 
highlighted in the next few sections through vignettes, poetry, and pictures.   
**** 
Vignette 6: I’m here! 
 
August 3, 2007 9:00am 
 
 Hello all. I just wanted to let everyone know that I made it safely. Those of you 
who know what fieldnotes are understand why I’m calling this letter a fieldnote. Every 
observation/writing/picture/etc. is research, right? ☺ 
 We arrived at 5:00am Atlanta time. So the flight was only 10 hours and 30 
minutes as opposed to the 18 I thought it would be. Egypt is seven hours ahead of Atlanta 
in case anyone wanted to call me tonight. (Hint: I’m in room 265).  
  
Now the good stuff… 
 
 The architecture here is absolutely beautiful! Whatever you’ve seen in the 
pictures does not compare to the beauty that is here. I had my face glued to the window 
on the bus ride from the airport to the hotel. And already, I have had some wonderful 
observations. Here, Friday is the day of rest. So as we left the airport there were rows and 
rows of men lined up in a designated area preparing to kneel for prayer. How beautiful is 
that? As we continued from the airport to the hotel, I noticed that many of the homes are 
built as they would have been built in ancient times. They are made from brick, stone, 
and mud. Many of them have the architectural uniqueness of some of the condos you 
would see in The States (Look at me…I’m talking like I’m not from the A!). One of the 
unique characteristics of the homes is that many of them are not complete. There are rods 
on top of the homes. Our tour guide said that this is because they hope to build more, to 
add more rooms as the family gets money. Also, the majority of the homes are not built 
by John Weiland ☺. The families build the houses themselves, brick by brick. Talk about 
dedication.  
 The family is very important here. The tour guide said that if he were 35 and went 
on a date and said that he did not live with his parents, his date might ask if they were 
dead. He said that the family unit is so important because without family unity, you can 
do nothing (Can we use that as a metaphor for the African family? I think so, both in and 
outside of the diaspora.). Family is so important that everyone in the family works. There 
are no nannies and very few day cares. The children go to work in the fields, in the store, 
etc. with their parents. Even at very young ages (Okay, so who said Marcus does too 
many chores for $8.). The children work because it is considered a part of life. It is not 
cruel or unfair child labor. It is contributing to the family unit.  
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 The people here are poor. However, Egypt, according to the guide, has one of the 
lowest crime rates in the world. Why? Well, they are poor in the sense that they cannot 
overindulge in such things as a car. But they have enough food and drink. So when 
someone has the necessities of life, being poor does not make a difference. The guide 
indicated that Egypt has always provided for its people. They may not be rich, but they 
are happy. So crime is low (Hint, hint…United States are we listening?). Even though 
they are poor, they do not teach their children to accept charity. We were advised not to 
give money to people freely. “You can’t change someone’s situation. Don’t feel for them. 
Know them.” (tour guide). We were told to buy from them if we want to contribute. 
  
Finally, the sites… 
  
Do you know that this hotel is across the street from the pyramids! How great is 
that! I’m going to need you to take some time to think about how fabulous that is…..   
Are you ready to continue? Also, I saw the Nile on the way here. B-E-A-U-T-I-F-U-L!  
 I must tell you all that as we rode and I observed the sites and listened to the 
guide, my heart was about to jump out of my chest and the lump in my throat was so big 
that I could not breathe! Yes, it really is that serious! The tour guide and most of the 
people in Egypt do not look like us. Because of the history here, most of them would be 
mistakenly identified by us as Middle Eastern, Indian, Turkish, etc. But as the tour guide 
gave us a brief history on Egypt, one thing struck me. He referred to the history as “our 
history.” And I’m thinking, in what way does he mean our. Then he cleared it up when he 
said, “Kemet is the original name for Egypt. That means, The Black Land. More 
specifically, it means Land of the Blacks. As Black people we have a strong history and 
we are as diverse as we are strong.”  
 That’s all that needs to be said. I will let you all marinate on that. 
          Hotep (Peace)  
 
 
Figure 1: A view of the Nile River from the bus. 
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**** 
When we got off the bus at Meidum, I felt like Nettie in Alice Walker’s (1982) 
Color Purple.  
Did I mention my first sight of the African coast? Something struck in me, in my 
soul, Celie, like a large bell, and I just vibrated. Corrine and Samuel felt the same. 
And we kneeled down right on deck and gave thanks to God for letting us see the 
land for which our mothers and fathers cried—and lived and died—to see again. 
(p. 143, emphasis added) 
 
Or like Nikki Giovanni (2003) in “Africa I”  
we landed in accra and the people 
clapped and i almost cried wake up 
we’re home 
and something in me said shout 
and something else said quietly 
your mother may be glad to see you 
but she may also remember why 
you went away  (p. 176)  
**** 
 
 
Vignette 7: The Ancestors at Meidum 
 
Pyramids at Meidum and Dahsure 
As far as my eyes could see 
Clear blue skies  
Sun beaming down 
Heavenly 
 
I felt a surge 
Through my body 
In my heart 
My chest, my eyes 
Full 
 
“Are they here?”  
 
The tears fell  
And I, embarrassed, 
Wiped them quickly 
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Looking around at others 
To see  
The same response 
 
They were there 
 
The ancestors were there 
And we all felt them 
Felt their power 
Their presence 
Their welcoming 
 
I stopped wiping the tears 
Let them flow freely 
As others clasped their hands 
Together 
And reveled in the moment 
 
They were there 
 
 
Figure 2: Naeem Deskins taking a picture of the Meidum Pyramid. 
 
 
**** 
Vignette 8: The Last Lecture 
 
 We were in Egypt for three days before I had the opportunity to see Dr. Hilliard. I 
spent the first few days getting to know the members of my group. They were from all 
over – New York; Washington, D.C.; Chicago; Oakland, CA; Atlanta. There were those 
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who had traveled alone and those who had traveled with their entire families. For some, it 
was their first trip to the continent, and for others, the trip was one of many they had 
taken to Egypt and other countries in Africa. Either way, everyone was excited about the 
conference, the tours, the lectures, and all that we hoped to learn.  
 As I spoke with people, we all talked about our reasons for being on the trip; and I 
consistently told of how, for me, the trip was research-based and culturally-based. It was 
research-based because I hoped to spend some time with Dr. Hilliard and gather more 
information about his beliefs about culture and identity; and it was culturally-based 
because I wanted to know this information for myself as well. Whenever, I spoke his 
name, there was always a response of respect and admiration for his work and his humble 
demeanor. One traveler responded that she “credited Asa with nurturing her spirituality” 
after she read his work and listened to his lectures. Others had not had the pleasure of 
reading Dr. Hilliard’s work and/or hearing him lecture, but many of them indicated that 
he was the reason they came on the trip as they had heard from friends and members of 
ASCAC that his lectures were inspiring, thought-provoking, and informative. I agreed 
that Dr. Hilliard’s lectures were all of these things and informed them that they would be 
in for a treat. 
Tuesday, August 7, 2007. Dr. Hilliard was the opening speaker for the ASCAC 
conference. For about 30 minutes he spoke about ancient Egyptian astronomy. I sat and 
listened to him speak – soft spoken, the spark gone from his eyes, occasionally gasping 
for air. And I thought to myself, Cutty…don’t take this the wrong way, but Dr. Hilliard is 
getting older. Sitting there I felt that same surge go through me as I had two days before. 
The ancestors were there.  
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Figure 3: Dr. Hilliard giving the opening lecture for the 20th anniversary of the ASAC conference. 
   
 Contrary to what is often told, this lecture was not his last. Later that evening, he 
lectured for a tour group that was led by Rev. Jeremiah Wright. I was the only person on 
the ASCAC tour to hear Dr. Hilliard give this lecture because Moses, the owner of 
Consolidated Travel, had arranged for me to go along with Dr. and Mrs. Hilliard. On the 
ride over, Dr. Hilliard talked about how he loved going on these tours and how he 
especially loved to go into the areas that were not populated by tourists. “I’ll have to take 
you there,” he said. We were never able to make that trip.  
 When we arrived at the ship where Dr. Hilliard was to give the lecture, they had 
dinner prepared for us. He ate very little and then went upstairs to prepare for his lecture. 
Mrs. Hilliard and I remained in the dining room talking and enjoying dessert and coffee. I 
do not recall the specific content of the conversation because my memory was overcome 
by a single statement Mrs. Hilliard made. “I don’t think he took his malaria medicine,” 
she said. And then she continued the conversation. This statement is so etched in my 
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memory because we were not talking about Dr. Hilliard or malaria. Although we were 
not talking about it, apparently Mrs. Hilliard was thinking about it. Again, the surge. 
 After Dr. Hilliard’s lecture, many of the attendees crowded around to tell a short 
story of when they met him years before or to get pictures with him. I stood there 
thinking that while to so many of us at Georgia State he was just Baba Asa, to these 
listeners he was a celebrity of African culture. He smiled and hugged and shook hands 
with everyone who sought his attention. Picture after picture – a tired look in his eyes – 
he was patient with everyone and smiled for each camera. “Would you like a picture with 
him,” someone asked me. “No thank you,” I responded. “I’ll just get one later.” I made 
this statement because I sensed that Dr. Hilliard was tired, and, besides, I would have 
time for plenty of pictures once we returned to Atlanta. I came back to Atlanta with about 
100 pictures from the trip, and none of those are Dr. Hilliard and I together.  
 
**** 
Vignette 9: Baba Asa’s Sick 
 
August 11, 2007 2:17pm 
 
Dr. H is sick. malaria...they think. been in the hospital since wednesday. came 
back to the hotel, but went back last night. saw his wife this morning. she said they were 
flying him back up to Cairo in hopes that he could be stabilized. then they're going to try 
to make it back to the states. so i've only had one day to spend with him. i'm sad. not 
cause i'm not getting to interview him...just cause he's not feeling well. we went to a 
temple today...they poured libations and said a special prayer for him. i cried a little. 
guess my dissertation is seriously biased now. :) 
 
Love you guys... 
 
**** 
Vignette 10: Asa Grant Hilliard, III (Nana Baffour Amankwatia) 1933 – 2007 
 
August 13, 2007 5:16am 
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Hello All, 
 
This will be the last of my "field letters" home.  
 
I came to Egypt with a dual purpose--to gather qualitative data on my life history of Dr. 
Hilliard and to get some closure on the feeling that "something ain't right" about what 
they teach us about the origins of African civilizations. I have been exposed to 
information that serves both purposes.  
 
As stated before, one cannot visit this country and see the magnificence of its statues and 
temples without leaving as a transformed being. Our group, those of us on the ASCAC 
tour, listened attentively as we entered the tombs and asked thought provoking questions; 
in our need to know, many of us, at times, challenged the information given to us by the 
tour guide. Nevertheless, we all respected the information and have made pledges to 
continue the learning and teaching process when we return home. 
 
Africans--Nubians, if you will--were the originators of civilization. Their insight and 
thought process were immeasurable. Imhotep was the first recorded genius in history; he 
was a scholar of the stars, mathematics, and sciences. He was a doctor of medicine who 
practiced many complicated procedures and surgeries then that doctors practice now. 
Instead of taking the Hippocratic Oath, doctors should be taking the Imhotepian Oath 
(Because Hypocrites learned from Africans.) 
 
When I first decided to ask Dr. Hilliard about writing his life history, I knew it would be 
a task. I had no idea how much of one it would turn out to be. Today, August 13, 2007, 
Dr. Asa Grant Hilliard III (Nana Baffour Amankwatia II) made his transition (nine days 
before his 74th birthday). Though I was/am extremely saddened by this, I know that he 
would not have had it any other way. He left this physical world in the homeland of our 
ancestors, Egypt. 
 
Although it was secondary to the grief I felt, I thought about what this meant for my 
dissertation. I decided that it meant that I have to write his biography now (with the 
approval of his wife and family, of course). And if that takes longer than my proposed 
graduation date of May 2008, so be it.  
 
In our afterthoughts of events leading to Baba Asa's transition, I remember the last week 
that I shared with him. I watched how he and his wife, after 50 years of marriage, were 
very doting of one another. I listened as he was patient with those who loved his work 
and wanted to tell him about the first time they heard him speak or make him know 
someone who said they knew them. I watched growing more restless than he as people 
crowded around him for pictures..and more pictures. I grew tired though he didn't. And I 
embraced every piece of information that he relayed to me in the last few months. At 
breakfast last week, he made sure, for some reason, that he introduced me to many 
people, including Dr. Wade Nobles and Dr. Leonard Jeffries. But what is so interesting to 
me is what he said when he introduced me to William Paul Coates. He said, "This is 
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someone you need to know." Mr. Coates is a book publisher with Black Classic Press, a 
company who publishes books by and about people of African descent. I was introduced 
to Mr. Coates and others for a reason, and in a sense, I knew. 
 
Many of the people on the tour have told me that I was chosen to do this and I should feel 
special that he trusted me enough with the telling of his story. I don't know if I was 
chosen, but I know that the weight of presenting him in a just light is weight that I am 
honored to carry. 
 
To say that this trip to Egypt has been life-changing is an understatement. It has been life-
resurrecting. Don't wonder if I am okay. I am fine. Africans don't refer to death 
negatively. That's why it's called a transition. In his speech on the contributions of 
ASCAC, Dr. Mario Beatty said that Baba Asa, "is our Ptahotep," a great man of wisdom 
in Ancient Egypt. He also said that "He walks the world as an African." 
There is no better way to summarize Baba Asa's contribution to the world. He walked the 
physical world as an African, and it is my guess that he will do the same in the spiritual 
world.  
 
So though he no longer lives with us in this present life, I hope to make him smile on all 
of us when the wonder of his physical presence is published for all to see.  
 
Hotep. 
 
**** 
 
Vignette 11: The Days After 
 
August 14, 6:04pm 
 
Hello NFL, 
 
The last few days have been difficult. I find myself battling with bouts of extreme 
happiness to overwhelming sadness. In my selfishness, I keep thinking that it was too 
soon. I was just getting to know him well. At the same time, I'm kicking myself for the 
“woulda,” “shoulda,” “couldas.” I just knew that I had so much time...that he had so 
much time. I don't even have a picture of us together here. People were always crowding 
him, asking him questions, asking for pictures...and I, not thinking that our last 
conversation would be just that, melted into the background because I figured that I had 
time once we got back to Atlanta. Even when he fell ill, I did not want to claim death for 
him. But I knew. When I looked into his eyes on the first day, I knew. I had never seen 
him look as though he were struggling for every inch of stamina he had in order to give a 
lecture. And that’s the wonderful part...he still presented and did it again later that night. 
All three of us had planned to go shopping before we left. This trip was the first chance 
that I had to meet Mrs. Hilliard, and she was met me with hugs and open arms...much like 
Dr. Hilliard.  
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I'm just ready to get back to Atlanta. I really don't care to stay in NY this weekend, but 
what can I do? I need to get back there and see what the next steps are for me.  
 
Life is so not promised... 
 
**** 
 
Morris (2003) wrote that in the summer of 1993, he and his wife took a trip to 
Ghana, West Africa instead of taking a honeymoon. “Friends, family members, and even 
strangers repeatedly asked why [they] had chosen an African rather than a European 
country for [their] trip” (p. 257). When reading this statement I was reminded of the 
questions I received from a people regarding my trip to Egypt. A young man at the 
barbershop where I take my son said, “Yea, Egypt is okay. But I want to go to Africa!” 
He was so affirmative in his suggestion that Egypt was not a part of Africa that I did not 
have the heart to tell him otherwise. Since returning from my trip, I have encountered 
other strange responses. An old high school classmate emailed me on my Facebook page 
and said that while he enjoyed my pictures, he most wanted to travel to Latin American 
countries. When I emailed to ask him why he chose those particular places, he responded, 
“Africa just doesn’t interest me. It just seems like a place full of deserts and safari 
jungles.” Similarly, a former student of mine indicated that she would rather travel to 
China and Japan instead of Africa. I inquired about her choices as well, and she informed 
me that she just liked the culture of those places. “What don’t you like about African 
culture?” I questioned. “Nothing,” she responded, “I don’t like anything about it. I just 
don’t have an interest. That’s your thing.” She was right; it was my thing.  
Other experiences that Morris (2003) and I shared in relation to our trips include 
the differences in the perceptions of the purpose of the travel. Morris contended that five 
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of the six Caucasian faculty members on the trip were interested in the geography and 
wildlife of Ghana while he and the other African faculty members were interested in the 
“economic, social, and cultural politics of South Africa and Zimbabwe” (p. 257). My 
purpose for being in Egypt was strongly aligned with the purpose of this study. I was 
looking for something, for an identity, whereas many of the tourists I came in contact 
with were not. For many of them, it was just a vacation. For example, when going into 
the mosques, our tour guide informed us that it was customary for women to be covered 
to demonstrate respect to the Muslim faith. While I am not Muslim, I took my $5 
pashmina and draped it around my shoulders to cover the skin left visible by my tank 
top’s spaghetti straps. Every one in our group did the same, with some even covering 
their heads. Yet, I observed many of the other tourists with shoulder-bearing tank tops. At 
many of the sites we visited, the colors were still visible. Prior to entering these sites, we 
were asked not to touch the walls because that resulted in the ink being rubbed off. 
Again, we were very cautious, watching the children to make sure their pointing did not 
result in touching. The other tourists must not have gotten the memo because they 
touched; they rubbed; and they leaned. One couple even used the site as a make-out spot. 
We were offended. The responses of others – both Africans and non-Africans – have 
helped me to see that Africa is my thing; and that is okay. I do not expect everyone else to 
be as intrigued as I am; nor do I expect everyone to want to visit every country on the 
continent like I do. My only expectations are that I continue to explore my African 
identity through continued study, through SANKOFA.  
In Memoriam, 2007: A Tribute to Dr. Asa G. Hilliard, III 
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 An article published in The Journal of Negro History in 1983 pays homage to Dr. 
Robert A. Thornton, an African American physicist. According to the article, Dr. 
Thornton had an expansive career in education that lasted 65 years and included positions 
at nine colleges and universities across the country. Dr. Thornton was born in Houston, 
Texas and eventually graduated from high school in Los Angeles, California. The article 
describes him as being “full of life and energy” (p. 142). Dr. Hilliard was the author of 
the article. What I found compelling about this tribute is that in writing about Dr. 
Thornton, Dr. Hilliard used descriptions that many people would use to describe him. He 
wrote, “Being around him one sensed his perpetual inquisitiveness and his insatiable 
appetite for work, things that characterized him to the end” (p. 142). Hilliard (1983) 
further described Dr. Thornton as a humble man concerned with principle rather than 
pride. Specifically, in describing Dr. Thornton’s response to having a building named 
after him, Hilliard contended, 
However, far beyond any personal pride, his concern was with the principle of the 
matter. He felt African-Americans were systematically overlooked when the same 
level of competence and achievement by their white peers would bring automatic 
recognition. He knew that African-American children desperately needed images 
and role models in the prestige disciplines of science and mathematics, images 
and role models that existed, but which were ignored. (p. 143) 
 
In this memoriam, Dr. Hilliard wrote statements that many of his students, 
friends, and colleagues would write and/or think about him 24 years later. And each of 
the statements accurately describe the life that was his. At the home going celebration on 
the campus of Morehouse College, Dr. Wade Nobles informed all who were in 
attendance that if we wanted to pay tribute to his legacy, we should “Do Asa.” While Dr. 
Nobles went on to explain what he meant by that statement, for me, there was no need for 
the explanation. I knew that doing Asa meant that I should be humble, have a deep love 
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and respect for all people, for African people; to seek and do MAAT; to love our children 
and see the genius in them; to give of my time, my knowledge, and myself even when I 
am tired; to be engaged in continuous study; to do the work, pull the weight, and, above 
all, to be committed to the African cultural family. To me, that is what doing Asa has 
come to entail.  
**** 
“Doing Asa”  
 
Figure 4: Talking to Marcus’ fourth grade class about Egypt, November 2007. 
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Figure 5: At the end of the discussion, the students made cartouches to represent their names. 
 
**** 
Hilliard (1983) summed up his reflection of Dr. Thornton writing that Dr. 
Thornton “reflected light and energy. His memory still does. […] Bob was energy and 
life actualized” (p. 142). Dr. Hilliard reflected that same light, that same energy; and like 
Dr. Thornton, his memory invokes the same light and energy in me and countless others. 
Nobles (2008) referred to Dr. Hilliard as “Per Âa Asa Hilliard” and provided the 
following explanation for this name:  
In the medu netcher (hieroglyphs) Per Âa means the “great house,” that is, 
“palace” or “Pharaoh” (Faulkner, 1981; Gardiner, 1957). The term Pharaoh, in 
turn meant the “sun or light of Kemet,” which meant the “Black land” or the “land 
of the Black people” (Diop, 1990). Hence one could interpret Per Âa Asa Hilliard 
as “Asa Hilliard, the Great House of Black Light” or “Asa Hilliard, the Great 
House of Light for Black People. (pp. 727-728) 
 
This description is accurate because he was the light for so many people. Lights help us 
find our way and guide us through the dark. Through his lectures, written work, videos, 
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study tours and casual conversations, Dr. Hilliard guided so many people from the 
darkness of identity confusion, cultural AIDS, minimum expectations for African 
students, and other areas of darkness.  
**** 
Vignette 12: Afterthoughts 
 
January 26, 2009 
 I was sitting on my son’s bed watching a basketball game when the announcers 
paid tribute to Kay Yow, the North Carolina State basketball coach that succumbed to 
cancer on January 24, 2009.  
 “Mama, she was born in 1942,” Marcus said. I nodded my head but was not really 
paying that much attention to him until his next statement. 
 “Well, Dr. Hilliard was born before her. He was born in 1933.”  
 Surprised, I asked, “How did you know that?” 
 “I saw it on the book in your car. But I didn’t see it today. I remembered it” he 
responded.  
 “You did?” 
 “Yea, I remembered. Where is his grave?” 
 “Hmm…I don’t know. I think that it’s somewhere in Atlanta since his home 
going ceremony was at Morehouse.”  
 “If it’s in Atlanta, we should go there. That’s close.” 
 “You want to go to his grave site?” 
 “Yes.”  
 We shared a moment of awkward silence. 
 “Mama, do you think he made it to heaven yet? Since he died last year, in 2008.” 
 “He died in 2007.” 
 “Oh, well how long does it take your body to get to Heaven?” 
 “I don’t know. Not long. Probably immediately.” 
 “How long does it take your body to turn to bones?” 
 “I don’t know for sure, but a year might be enough time.” 
 “Oh…well, we should go there…to his grave…like on the weekend.” 
 “Okay, we’ll do that.” 
 
 I interpret this exchange between Marcus and me in three ways. First, it happened 
at a time when I was fed up with writing and tired of reading and revising. I had gone to 
his room to watch a basketball game because I needed a break. I do believe that children 
often see, hear, and understand what adults do not; so I wondered if this conversation was 
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the result of Dr. Hilliard speaking to me, telling me that I was almost done. Anything is 
possible. Second, it highlighted the inquisitiveness of children. The exchange reminded 
me that children can often help us see the world through new, honest eyes. It also 
reminded me that children remember important events, important people. Third, the 
exchange made me wonder if, in so few interactions, Dr. Hilliard had just as much of an 
impact on Marcus as he had on me. He had a way of inspiring people by saying very 
little; often his presence was enough.  
Conclusion 
 
My life is a collection of stories (mine and those of significant others) that tells 
me where I am from, where I have been and where I am going. My true self is the 
one who senses and understands the meaning and responsibility of these stories – 
stories that are ‘acquired, refined, revised, displaced, and replaces’ over time 
through introspection and continued lived experiences. (Baylis, 2003, p. 145)  
 
These stories are just a few in several daily occurrences that have contributed to 
my African identity. In commenting on Paul Gilroy, Gordon and Anderson (1999) 
suggested that, “processes of travel, communication, and cultural exchange create forms 
of community and consciousness that subvert the norms of race, nation, and capitalism” 
(p. 289). My travel to Egypt, my communication with Dr. Hilliard among others, and my 
participation in activities that I consider to cultural exchange opportunities have created a 
sense of African belonging and consciousness that lay dormant in my psyche for years. I 
have come to accept an African identity that is steeped in more than emotion (Anise, 
1974). Without a doubt, emotion plays a part in my desire to nurture and understand 
African identity; however, emotion is not the only foundation for my African identity. 
These experiences were successful in reminding me of who I am, not just what I am. 
Robinson and Biran (2006) maintained that, “before anyone can excel in an environment, 
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they must of a sense of who they are or a cultural base to orient themselves to prevent 
becoming lost and discouraged” (p. 51, emphasis added). These experiences guided me 
through the initial stages of cultural reattachment (Shockley, 2008) or re-Africanization 
(Hotep, 2008)40. In addition, these experiences have taught me to ‘own’ my African-ness 
and continue to affirm and define it. No longer am I lost; no longer am I discouraged. I 
now consider myself to be the whole person that traditional African education teaches us 
we can be.  
“He is our Ptahhotep.” During the ASCAC dinner on August 8, 2007, Dr. Na’im 
Akbar used this sentence to describe Dr. Hilliard after he had to be escorted from the dais 
because he felt ill. Dja Ptahhotep was a royal scribe of ancient Egypt that wrote the oldest 
surviving book in the world, The Teachings of Ptahhotep (Hilliard, 1998). This book 
served as a guide for traditional African ways of life as Ptahhotep taught against violence 
and encouraged individuals to study the words of the Divine and do MAAT. In a 
translation of Ptahhotep’s work, Hilliard wrote, “Every man teaches as he acts. He will 
speak to the children so that they will speak to their children. He will set an example and 
not give offense” (p. 105). I believe that this definition accurately depicts the contribution 
that Dr. Hilliard made to all who knew him and knew of him. His legacy to the field of 
education is grounded by his relentless efforts at getting people to see the genius in all 
children. His legacy for Africans in search of their identities is outlined in his multitude 
of works that encourage us to accept that we are members of the African cultural family. 
I also consider the knowledge that I have gained to be Dr. Hilliard’s legacy to me.  
                                                 
40 Both cultural reattachment and re-Africanization refer to processes by which Diaspora Africans 
embracing African culture, values, practices, etc.  
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To reiterate Ptahhotep’s teachings, Dr. Hilliard taught as he acted. While many 
considered him a scholarly giant, he never referred to himself as such. His willingness to 
work with and interact with students is a trait that others of his stature may not have. Dr. 
Hilliard spoke to me so that I in turn may speak to my own child. The attention that I have 
paid to type of education Marcus receives and the degree to which culture is infused into 
his life has been directly impacted by Dr. Hilliard. Dr. Hilliard set an example of how to 
be culturally centered without giving offense to others. Through his work, I became more 
comfortable with what is means to be African and now understand that being for Africans 
does not mean you have to be against anyone else. Further, Dr. Hilliard provided us with 
an example of how to be excellent teachers who nurture excellent students. Although I 
am no longer in a k-12 classroom, I knew that should I return, I would be a better teacher 
than I was prior to knowing him. I have noticed Dr. Hilliard’s impact on the way that I 
am, the way that I parent, and the way that I feel about teachers and students. I am more 
than Black, more than African American; I am African. I make sure that I seek 
opportunities to immerse Marcus in African culture as I am always reminded of a 
statement made when I spoke with Dr. Hilliard about Marcus going to live with his dad in 
Cullman, Alabama. While he did not encourage me not to send him, he said, “Just make 
sure he gets the culture.” Finally, as a person with many friends who are teachers, I find 
myself constantly engaged in debates about students’ achievement and teachers’ 
excellence41.  
                                                 
41 For example, when Marcus had consistent problems at school and I inquired about strategies to make 
him more successful; I often heard the same response: “You know, that is a smart class, but they just don’t 
work well together” or “They are so bright that you have to be extremely creative with them.” At no time 
did anyone say what the real issue was – although the teacher may have had good intentions, she did not 
have the classroom management skills to push these students toward excellence.  
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Indeed, Dr. Hilliard is our Ptahhotep. He is our Baba Asa. And his work 
encourages us all to be committed to our children, our communities, and our culture. His 
work challenges us to seek MAAT and to “Do Asa.”  
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CHAPTER 6  
DISCUSSION 
Introduction 
 
The purpose of this autoethnographic content analysis (ACA) was to understand 
how Dr. Asa Grant Hilliard, III (Nana Baffour Amankwatia, II) conceptualized African 
socialization and education in his work; to explore Dr. Hilliard’s contentions regarding 
the responsibilities of African teachers to African students; and to investigate his call for 
teacher education program to nurture pre-service teachers for diversity. Finally, it was the 
purpose of this study to identify the ways in which Dr. Hilliard’s work and other 
experiences informed my own African identity through a process of transformation. 
These understandings of Dr. Hilliard’s work are important to the field of education 
because they inform educators about the positive attributes of African socialization and 
traditional African education. These understandings further are important to the field of 
education because they demonstrate how Dr. Hilliard’s worked called for culturally 
responsible and identified African teachers to take on the responsibility of educating 
African students to reach their cultural reawakening. In addition, this study is important 
to the field of education because it demonstrates how Dr. Hilliard’s work calls for teacher 
education programs to make more concentrated efforts to nurture culturally aware 
educators – both African and non-African – who are able to “come to know themselves in 
relation to others” (Hilliard, 1974a, p. 160). As this study has shown, Dr. Hilliard’s work 
serves as a guide for educators working with various groups of students as his 
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conceptualization of traditional African education is applicable to all students. Dr. 
Hilliard’s work also serves a guide for Africans at identity crossroads, seeking answers 
and embarking on transformation embedded within African socialization. 
 The purpose of Chapter 1 was to provide an introduction to the current study, and 
briefly describe how I came to embark upon this work. Chapter 1 began with an 
autoethnographic vignette that describes the day when the course of this study changed. 
Chapter 1 also provided background on what I feel was the initial step in my African 
identity transformation. In Chapter 2, I reviewed literature that aligned with the findings 
of the present study, and examined quantitative and qualitative peer reviewed studies. I 
outlined the methodology of the study in Chapter 3. Because this study is so unique, a 
significant portion of Chapter 3 was dedicated to describing the structure, uses, and 
limitations of autoethnography as a methodology. In addition, I examined why the use of 
autoethnography and qualitative content analysis (QCA) were the best methods for this 
study. In Chapter 4, I presented the four major themes of the study, which are African 
Socialization: Challenging the Impact of the MAAFA; Redefining African (centered) 
Education for All Children; African Teachers, Responsible Teachers; and Teacher 
Education and Inter/Multicultural Perspectives. Thus, the study’s findings indicated that 
Dr. Hilliard viewed African socialization as an anecdote to the MAAFA; that traditional 
African education had much to offer contemporary education systems; that African 
teachers hold a significant responsibility to the development of African students; and that 
teacher education programs are responsible for immersing their pre-service teachers in 
inter/multicultural education preparation. In Chapter 5, I explored my African identity 
transformation through the use of vignettes, poetry, photography, and narratives. The 
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vignettes from Chapter 5 include Switching Sides; Hair Story; I am a T-shirt, Defining 
Blackness; I’m Here; The Ancestors at Meidum; The Last Lecture; Baba Asa’s Sick; Asa 
Grant Hilliard, III (Nana Baffour Amankwatia, II) 1933-2007; The Days After; Doing 
Asa; and Afterthoughts. Through these vignettes, I explore several experiences that have 
contributed to my African identity transformation. I particularly explore the themes based 
on finding my African-ness and struggling with definition. I also explore the direct 
influence and impact of Dr. Hilliard’s scholarship, mentorship, and Baba-ship and 
demonstrate how, without realizing, I have started to “Do Asa” as a tribute to his legacy.  
The findings of this study are just a portion of the genius that was Dr. Hilliard. 
Nevertheless, the findings provide an exploration into his work and its impact, while 
calling for considerably more analysis of his other works. These findings inform 
educators of the limitless resources that can be extracted from Dr. Hilliard’s work. With 
work that expands several decades and areas – educational psychology, assessment, 
foundations, etc. – Dr. Hilliard has provided a roadmap to educational excellence. As 
educators, we could simply follow his guide because the path is explicitly outlined in his 
work. In this chapter, I review the findings of the study, the significance of the findings 
as they are embedded in social foundations, and their contributions to educational 
research. I discuss the limitations of this study and call for more research focused on 
other areas of Dr. Hilliard’s scholarship. I end the chapter by discussing the need for 
schools to explore the usefulness of traditional African education systems in today’s 
schools; the need for African teachers to engage in personal reflection and transformation 
which may lead them to better educating and equipping African students to academic 
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excellence and cultural identification; and the need for teacher education programs to 
prepare teachers for cultural diversity.  
Review of Findings 
 
The findings of this study provide insight into the depth to which Dr. Hilliard 
lived – and influenced other Africans to live – as an African. These findings further give 
the reader a glimpse into the scholarship of Dr. Hilliard and demonstrate how Africans 
can use his work as a guide to reclaim their African identities. In Chapter 4, I concluded 
that in Dr. Hilliard’s work we find the foundation of African socialization; the purpose of 
and contemporary uses of African education; a call for African teachers to “step up” and 
claim responsibility for African students; and a revised form of teacher education that 
necessitates the inclusion of inter/multicultural experiences. As I concluded in Chapter 5, 
I used Dr. Hilliard’s work as a framework to understand my African identity experiences. 
Through Dr. Hilliard’s work, I was encouraged to challenge my beliefs about African 
(centered) education and superficial notions of African identity. Findings indicated that 
Dr. Hilliard’s work, while focusing on the advancement of African people, did not 
promote African-ness as an essentialist form of identity. In his work, Dr. Hilliard 
suggested that in order to be considered an authentic African, Africans must be part of the 
African cultural family. That is, they must identify as an African. They must engage in 
African socialization and education, and continue to increase their knowledge of African 
history and culture through engaged study. Nevertheless, Dr. Hilliard’s contentions 
regarding the need for African descendents to identify as Africans did not promote 
essentialist notions of being. Much to the contrary, Dr. Hilliard’s model of African 
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socialization and education reflect traditional Kemetic models of socialization and 
education. In other words, all are welcome and cultural identification is expected.   
My work sought to determine how Dr. Hilliard conceptualized African 
socialization and education in his work. In SBA: The Reawakening of the African Mind, 
Hilliard (1998) provided a visual representation of the WHMY MSW (reawakening) 
constructed with Dr. Anderson Thompson, cofounder of ASCAC. A similar version of 
the model is below.  
 
Surrounding the phrases in the outer circle are the words HEKA (spiritual power), SBA 
(to educate), MDW NTR (divine speech), MDW NFR (divine word), SIA (divine 
perception), and HU (speak with authority). On the outer part of the circle are the words 
 
 
 
 
 
MAAT 
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HEPU NEBU NEFERU (all the good laws), JET (forever in space), HEH (forever in 
time), SP TEPY (the first time), WHY MSU (the rebirth), MAAFA (the destruction), 
SANKOFA (the healing), TEF-TEF (idle, empty talk), ISFET (wrong doing), MDW BIN 
(bad speech), MAA KHRU (the voice is good).  
 This visual representation of the reawakening is the basis of Dr. Hilliard’s 
conceptualization of African socialization and education. For at the center of African 
socialization and education is MAAT, the foundation of traditional African socialization 
and education practices. Dr. Hilliard conceptualized these as processes where the 
individual accepts his or her collective identity as an African; engages in African thought; 
utilizes knowledge for the uplift of African people and the world (universal balance); and 
understands that education as a process wherein they were made more like the Divine, the 
Creator. Omolewa (2007) maintained that traditional African education “focused on the 
attainment of quality education” (p. 596) and has the following goals:  
1. To produce a lifelong learner who is “cultured, respectful, integrated, 
sensitive and responsive to the needs of the family” (p. 596). 
2. To integrate the individual into society. 
3. To produce a person guided by wisdom. 
Each of these goals is outlined in Dr. Hilliard’s work; however, Hilliard’s (2002) version 
of the components of African socialization and education was more expansive. He argued 
that African socialization and education including the following components:  
1. Study of the whole heritage of the community 
2. Study of the spiritual significance of everything 
3. Study of the whole life of the community 
4. Study of the whole environment and ecology 
5. Study of how to maintain health 
6. Building an understanding of MAAT and a commitment to do MAAT 
7. Building strong community values 
8. Building fundamental and advanced skills 
9. Building strong social bonds 
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10. Building a strong ethnic family identity 
11. Study of geopolitical and economic forces 
12. Building respect for elders 
13. Building and maintaining effective nurturing systems for children (pp. 14-
15) 
 
This work further sought to understand Dr. Hilliard’s contentions on the 
responsibility that African teachers have to the socialization and education of African 
students. According to Hilliard (1998), African teachers have the responsibility to help 
students use their HEKA (spiritual power) to reach their WHMY MSW (reawakening). 
Therefore, Dr. Hilliard’s work adds to the literature on the importance of culturally 
relevant pedagogy (Ladson-Billings, 1994; 1995) and suggests that African teachers can 
utilize critical pedagogy in order to help students reach their reawakening. Dlamini 
(2002) argued that “Critical pedagogy sees education as essentially political. Developing 
critical thinking skills is crucial for […] transformation” (p. 54). African teachers that 
have engaged in a transformation and identify as African have the potential to socialize 
and educate African students to be critical thinkers about and viewers of society. For 
example, Ball (2000) found in her study of African American female teachers that these 
teachers utilized critical pedagogy coupled with their strong sense of African identity to 
encourage students, “to move beyond considerations for individual life changes toward 
the consideration of agentic possibilities of African Americans as a group and the 
consideration of their relationships within that group” (p. 1009). Similarly, Delpit and 
White-Bradley (2003) provided an example of how African teachers’ commitment to 
their students and use of critical pedagogy can enhance students’ critical thinking. Dr. 
Hilliard’s work not only challenges African teachers to become responsible for the 
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development of African students, it challenges them to engage in critical reflection of 
themselves and their commitment to the global African family.  
This study was also aimed at exploring the experiences that helped shaped my 
African identity. Both Dr. Hilliard and his work have been very instrumental in my 
transformation. Through his work, I have been forced to reconsider who I am and 
understand how my identity shapes how I view the world and my place in it. Hilliard 
(1995) argued that, “Some people who are racially and culturally of African descent have 
been socialized in such a way that they do not have a strong sense of identity with 
African people” (p. 10). My schooling experiences had socialized me in such a way; 
nevertheless, I had an intrinsic motivation that encouraged me to want to know what it 
meant to be culturally African. Dr. Hilliard assisted me with understanding what it meant 
to be culturally African. He led by example.  
Significance of the Study 
 
This study is significant in that it explored the work of an African scholar who has 
greatly impacted the way educators think about African students, achievement, and 
identity. Further, the significance of this study is found in the focus on an area of Dr. 
Hilliard’s research that is not reviewed often – the relationship between African 
socialization and education for Black students – and in the autoethnographic perspective 
utilized to demonstrate how my socialization and education as an African was influenced 
by Dr. Hilliard and his work. This study is also significant in that very few authors have 
provided an extended analysis of the work of Dr. Hilliard. A search in ProQuest’s 
Dissertation & Thesis using the term “Asa Hilliard” resulted in four dissertations and one 
thesis. According to the abstracts of each study, Bailey (2007) utilized Hilliard’s criterion 
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for including cultural excellence as a component to prepare Master Teachers42; Haddad 
(1995) conducted an analysis of three “contemporary African American theorists,” James 
Banks, Carl Grant, and Asa Hilliard, in order to describe their views of multicultural 
education; Nelson (1994) referenced Hilliard’s call for educational institutions and 
teachers to consider cultural values when educating students of color; Sproul (1994) 
presented Hilliard’s views when summarizing the Los Angeles Unified School District's 
Language Development Program for African American Students; and Ali (1989) 
referenced Hilliard when commenting on transforming teacher-centered classrooms into 
student-centered classrooms where students are considered subjects rather than objects, 
embrace their historical experiences, and participate in the development of the world.   
In her analysis, Haddad (1995) referred to Hilliard as an Afrocentric scholar, and 
he is often listed among other scholars that are considered as such43. Because I am 
familiar with Dr. Hilliard and his work, I read Haddad’s chapter on Dr. Hilliard prior to 
reading any other part of the dissertation. Interestingly, Haddad was extremely critical of 
Dr. Hilliard’s work and claimed that he, “writes in more general terms, makes more 
sweeping claims, addresses a wider variety of issues, and provides less documentation” 
(p. 253) and “views his own role in prophetic terms” (p. 256). Haddad also contended 
that, “One may not that a prophet’s role is [an] authoritative proclamation of absolutes 
rather than [an] academic debate of hypotheses” (p. 257). Ultimately, Haddad profoundly 
disagreed with what she referred to as Dr. Hilliard’s lack of documentation or reference 
to other “mainstream” research in order to support his claims. In terms of his African-
                                                 
42 Bailey (2007) defined the Master Teacher as one who is culturally competent.  
43 Hotep (2008) also listed Dr. Hilliard as African centered and equates him with what Carruthers (1999) 
defined as an “intellectual maroon”, which, according to Hotep, is a “moniker for Black thinkers who have 
‘declared their freedom’ from European intellectual bondage” (p. 3).  
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centered ideology and claims that Kemet was initially a Black African nation, Haddad 
wrote,  
These claims are familiar ones in Afrocentric literature (Diop, 1974; Asante, 
1987, 1992; Bernal, 1987). They are made by non-historians who are not 
professional Egyptologists Their lack of support from mainstream research is 
unproblematic to Hilliard and other Afrocentric theorists because of their belief in 
the historical corruption of Western science and because their understanding of 
cultural relativism means that only African Americans are qualified to define their 
own history. Challenges from outside the African American community are 
simply ignored. (pp. 305-306) 
 
Although the historical analyses of the views of the scholars were warranted in order to 
understand their positions toward multicultural education, the author’s perceptions of 
Hilliard’s work are not favorable. Interestingly, her comments regarding James Banks 
and Carl Grant were more positive. She interviewed both of these scholars, but of Dr. 
Hilliard she wrote, “Hilliard did not respond to letters, but a visit to his secretary 
produced a useful, albeit incomplete, list of his publications and copies of a number of 
articles” (p. 17).  
Of the research that has been done on the many notable African-centered 
scholars44, I did not locate any research that utilized introspective analysis of the 
researcher. Research addressing these scholars more often used documents as a single 
data source (Toure, 2007; Van Dyk, 1998; Strother-Jordan, 2002; Williams, 1994) or in 
conjunction with interviews. Further, one Afrocentric scholar, Molefi Kete Asante, has 
been the subject of brief oral history interview, though not a specific study (Turner & 
Asante, 2002). Recently, several articles have been published that provided analyses and 
interpretations of educational areas addressed in Hilliard’s work. Lemons-Smith (2008) 
                                                 
44 Carter G. Woodson, Marcus Garvey, Cheika Anta Diop, John Henrik Clarke, Maulana Karenga, Wade 
Nobles, Theophile Obenga, Molefi Kete Asante, Jacob Carruthers, Marimba Ani, Yosef Ben-Jochannan, 
etc 
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reviewed Hilliard’s work on students’ academic and cultural excellence; Hood and 
Hopson (2008) discussed Hilliard’s contributions to educational evaluation; Tillman 
(2008) provided a review of Hilliard’s work from 1984 to 2007 and situated it within the 
literature on African American principal leadership (Tillman, 2004); and Nobles (2008) 
reviewed Hilliard’s work relating to educational excellence in Ancient Kemet and for 
current African American education. 
Collectively, these reviews and interpretations identify several of the key concepts 
found in Hilliard’s work, including educational and program evaluation; emphasis on the 
importance of cultural proficiency of master teachers and leaders; and facilitating schools 
and communities of excellence for African people. Yet, there is still much left to be said 
about the excellence of his work. Each of the authors previously discussed indicated that 
his/her/their work is merely a “snapshot” considering the range and depth of Dr. 
Hilliard’s expertise. It would be reckless to believe that this study could have been 
anything other than a snapshot of his work as well. However, what is unique to this study 
is the perspective from which I write. As a student and advisee of Dr. Hilliard able to 
witness his last lectures before his transition, my perspective is one that bears a certain 
sense of emotion. The experiences of being mentored by and reading the works of Dr. 
Hilliard have shaped me as an educator and individual in ways that I had not realized. In 
addition to an interpretative review of his work, the ways in which I have been 
transformed are at the core of this study.  
While I am unaware of the extent to which Lemons-Smith, Hood, Hopson, and 
Tillman personally knew Dr. Hilliard; I do know that Dr. Nobles was in Egypt the days 
before Dr. Hilliard’s transition. I also know that the two of them knew each other 
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personally, as it evidenced in Nobles (2008) interpretive review. In the last section of his 
review, Dr. Nobles called for scholars and individuals alike to “Dd Asa Irt Asa: Speak 
Asa, Do Asa” (p. 741) while reminding us that Dr. Hilliard’s life should be thought of as 
“sacred text” as he was “our library” (p. 741). The first sections of Nobles’ review are 
written in a manner that is consistent with scholarly publication; the conclusion, however, 
is written in more of the personal tone found in narratives and autoethnography. It was 
this section of the review that piqued my interest the most and brought back fond 
memories of the man so many of his students called, Baba Asa. This has been the goal – 
and the significance – of this study: to combine scholarship and personal reflection in an 
effort to demonstrate how, for so many, “Asa Grant Hilliard III, Nana Baffour 
Amankwatia II, Pharaoh, Per Ậa, [was] our great house of Black light for educational 
excellence” (Nobles, 2008, p. 743). 
Contribution to Educational Research 
 
 This study adds to the plethora of research that suggested that, “Teacher education 
that is not multicultural cannot be quality teacher education” (Zeichner et al., 1998, p. 
164); this study also adds to the research that maintained multicultural teacher education 
programs should immerse pre-service teachers in inter/multicultural “expanded life 
spaces” (Hilliard, 1974a), not just singular courses (Artiles et al., 2000; Gay & Kirkland, 
2003; Garmon, 2004; Jennings & Smith, 2002; Ngai, 2004; Nieto, 2006; Zeichner et. al, 
1998). Dr. Hilliard argued that these expanded life spaces were spaces where teachers 
would be immersed in inter/multicultural opportunities. It is in these spaces that pre-
service teachers will be grounded in experiences that encourage them to challenge their 
beliefs about race, class, gender, and culture. These life spaces allow “long term exposure 
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that reinforces multicultural concepts and issues and provides continuous development of 
intercultural-action skills throughout a teacher education program” (Ngai, 2004, p. 321).  
I also contend that the expanded life spaces that Dr. Hilliard described should be fully 
infused in teacher education programs as they would provide teachers with the 
opportunity “to know themselves in relationship to others” (Hilliard, 1974b, p. 160). Gay 
and Kirkland (2003) suggested that, 
…teachers knowing who they are as people, understanding the contexts in which 
they teach, and questioning their knowledge and assumptions are as important as 
the mastery of techniques for instructional effectiveness. Critical racial and 
cultural consciousness should be coupled with self-reflection in both preservice 
teacher education and in-service staff development. (p. 181).  
 
Gay and Kirkland further argued that effective multicultural teacher education programs 
will assist pre- and in-service teachers in developing their “cultural critical 
consciousness” (p. 182), which involves teachers critically analyzing and monitoring 
their personal beliefs about the value of multiculturalism and their instructional practices 
used with culturally diverse students. This analyzing, or “self-diagnosis” as Dr. Hilliard 
described it, is an essential component of teachers’ critical inquiry and teaching for social 
justice (Garmon, 2005; Gay, 1978). Teachers who are unaware of their own racial, 
cultural, and ethnic beliefs do a disservice to students. Effective multicultural teacher 
education programs minimize and/or eliminate the elephant in the room, or the fear of the 
unknown as it pertains to culturally diverse groups of students.  
We are responsible for teachers who are afraid of different students. We are 
responsible for teachers who have had no opportunity to come to know 
themselves in relationship to others. Most of all we are responsible if a teacher 
leaves us who goes into a classroom as a “tight little island” or an “encapsulated 
man”. That teacher will never reap the reward of being a teacher and as a 
consequence, students will not meet a human being. The student may lose his 
opportunity to learn to live without fear and to crack his shell enough for the 
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outside to pour in. Tight teachers and tight kids will mean that WE BLEW IT! 
(Hilliard, 1974a, p. 160) 
 
As this study has shown, Dr. Hilliard’s work on inter/multicultural teacher education is 
one of the first to call for teacher education programs that provide extended cultural 
immersion experiences and encourage “self-diagnosis” or self-reflection; as such, his 
work served as the foundation for much of the literature that calls for similar constructs in 
teacher education.   
 This study also adds to the limited body of literature on traditional African 
(centered) education as a model of liberation for all students (Delpit & White-Bradley, 
2003; Omolewa, 2007). Specifically, Dr. Hilliard’s work called for traditional African 
educational models that “emphasized the inclusion of all, and the pursuit of excellence” 
(Omolewa, 2007, p. 594) and “is intimately integrated with the social, cultural, political, 
occupational, artistic, religious, and recreational life of the people” (p. 595). Dr. Hilliard 
maintained that the traditional African approach to education was one where teaching and 
learning was not a stifled process; instead, it was an approach intertwined with 
socialization and identify formation that began during an African’s youth and did not end 
until he or she became an elder. Similarly, Tedla (1992) maintained that indigenous 
African education “begins very early in life, soon after birth, and continues to old age” (p. 
7). Tedla further contended that indigenous African education was anchored in 
community involvement and identity formation. We find these aspects of traditional 
African education embedded in Dr. Hilliard’s work and in his life as he engaged in 
African community practices and identified as an African. 
 It is not my contention that African-centered, Afrocentric, or Africentric 
educational models offer limited contributions to education. However, I do contend that 
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Dr. Hilliard’s conceptualization of traditional African education is inclusive of all 
cultures, as he suggested that we must all “recognize, respect, and honor the principals of 
cultural pluralism” (1998, p. 38). Madhubuti and Madhubuti (1994) also supported 
multiculturalism in African-centered educational models; yet, they suggested that, 
“multiculturalism, if it is to mean anything, must exist among enlightened cultures who 
bring their best to the table for discussion” (p. 12). Similarly, Lee, Lomotey, and Shujaa 
(1990) understood that, unlike Eurocentric education, true African-centered education 
does not compete with multiculturalism. Instead, true African-centered education 
compliments and expands multicultural education. Lee, Lomotey, and Shujaa wrote, 
Because we live in a multi-ethnic society, we must also address how an African-
centered pedagogy reinforces intra-ethnic solidarity and pride without promoting 
inter-ethnic antagonism. An African-centered pedagogy must include 
conceptualization of American society as a culturally diverse entity within which 
ethnic solidarity is required in order to negotiate, acquire, and maintain power. An 
African-centered pedagogy should promote intra-ethnic solidarity among African-
Americans while at the same time providing strategies for coalitions with other 
groups with similar need needs and interests. We must honestly address the 
question of what the implication of an African-centered pedagogy means for a 
classroom in which many ethnic groups are represented as well as for a public 
school whose population is entirely African-American. (p. 48)  
 
Lee, Lomotey, and Shujaa contended that the cultural diversity that exists in the United 
States demands that African-centered education, if it is to be effective, be welcoming of 
cultural diversity as well.  
 This study also adds to the literature that suggests that Black teachers, “are more 
than mere role models. They are cultural translators and intercessors for black students, 
thereby directly contributing to their school achievement” (Irvine, 1989, p. 51). Foster 
(1991) reiterated that traditionally, the roles of Black teachers have included being role 
models and translators of cultural and community norms. Foster also argued that Black 
216 
 
teachers play an important role in the education of Black students as they encourage 
students to “achieve beyond what society has expected of them” (p. 233). In addition to 
being role models, Black teachers have the potential to impact the education and 
socialization of their Black students with an “agenda for the transformation of African 
people” (Hilliard, 1998, p. 9). However, one must ask “is it sufficient just to be Black?” 
(Maylor, 2009, p. 7). Dr. Hilliard would argue that simply being Black is not enough 
because, “Even [Black] teachers sometimes succumb to the temptation to expect little of 
[Black] children” (1998, p. 53). I contend that these minimal expectations are driven by 
Black teachers’ failure to identify as African and to understand the depths to which that 
identity impacts their teaching. Hilliard (1998) suggested that for Black teachers, 
accepting their African identity empowers them as they, “understand African history, 
practices, spirituality and theories in education and socialization. (p. 8). Therefore, Black 
teachers must not only be Black; they must also be African and assume the responsibility 
of the impact they have on their students and engage in educational practices that 
encourages Black students to be critical consumers of knowledge.  
 In addition, this study adds to the literature that explores the stages of ethnic 
identity development (Cross, 1971; Helms, 1984; Parham, 1989; Phinney, 1989, 1992; 
Thomas, 1971). Gay (1985) suggested that  
Stages of ethnic identity development provide a useful framework for educators to 
better understand the different attitudes and behaviors Afro-American and other 
ethnic minority youths may exhibit in schools. This paradigm also provides a 
conceptual framework for making better decisions about when and why students 
are ready to lean what kinds of materials about ethnicity. It helps educators to 
operationalize more effectively the principles of scope, sequence, pacing, and 
compatibility in planning and implementing instruction for ethnic youths and/or 
about ethnic experiences. (p. 55) 
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I argue that ethnic identity development is just as important for teachers as it is for 
students. Specifically, the ethnic identity development of African teachers must be 
considered if they are to be the “cultural translators” that Irvine (1989) suggested they 
have the potential – and expectation – to be. Dr. Hilliard also contended that African 
teachers must go through an ethnic transformation in order to be effective with African 
students. Specifically, he suggested that African teachers must become “whole, 
productive, and conscious beings” (Hilliard, 1998, p. 107). I interpret this contention to 
mean that African teachers must seek MAAT and identify with African history and 
culture.  
Reflections and Limitations 
 
 Qualitative researchers explore transcripts, fieldnotes, photography, and texts and 
make interpretations based on extensive analysis, coding, the identification of themes, 
etc. Yet, we can still never be sure if those interpretations accurately convey the messages 
the author may have intended to convey. This is one of the limitations of this study. 
Although I had the opportunity to interview Dr. Hilliard and learn from his tutelage, I 
often wondered if my interpretations of his work were accurate. This was a struggle 
throughout the study as wanted to make sure that my interpretations of Dr. Hilliard’s 
work were accurate. Of course, my interpretations are just that – my interpretations. 
Nevertheless, it was my intention to explore his work through my eyes while keeping in 
mind his vision of education, socialization and identity. This limitation was addressed by 
repeated analyses of Dr. Hilliard’s work while paying careful attention to how he 
constructed meaning in his work. My apprehension about the interpretations was calmed 
by the consistency of his work and the explicit nature of the themes identified. Another 
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limitation of this study is that the selection of Dr. Hilliard’s literature is only a mere 
sample of the expansive work that he has published. While I have compiled a reference 
list specifically for the work of Dr. Hilliard, his work – published and unpublished – 
covers so many different areas that I am still not sure of whether or not my reference list 
is complete. Nevertheless, I know that it would have been beyond the scope of this study 
to engage in an analysis of all of Dr. Hilliard’s work. Instead, selecting specific areas 
based on my interests has been the best way to determine how to narrow the scope of this 
study. Other researchers (Hopson & Hood, 2008; Lemons-Smith, 2008; Nobles, 2008; 
Tillman, 2008) have also demonstrated similar strategies in selecting a small area of Dr. 
Hilliard’s expansive body of work. Collectively, we have made a small dent in extracting 
knowledge from Dr. Hilliard’s work in African socialization and education, teacher 
education, African students’ academic and cultural excellence, educational evaluation, 
Black principal leadership, and Kemetic pedagogy in education.  
 Another limitation that exists is the extent to which the principles purported here 
can be logically applied to teacher education programs and to schools. While I contend 
that Dr. Hilliard’s work has much to offer teacher education programs and school districts 
as they prepared educators and students for the future, I am skeptical about whether or 
not these programs would be as welcoming of Dr. Hilliard’s work as I. By his own 
admission, Dr. Hilliard understood the complexity and politics that exits in education. He 
(1998) wrote,  
Pragmatically I believe there are basic limits to educating and socializing Africans 
in public schools. I do not demand or expect public schools in the United States to 
accommodate, substantially, an extension of the excellent educational traditions 
of African or African diasporan people. This would be difficult, since the very 
nature of public schools in the United States contrasts greatly with traditional 
education. (p. 116) 
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Hilliard further explained that the United States’ educational focus is not on 
transformation and character education, which are fundamental to African educational 
models. Therefore, it is understood that the applicability of Dr. Hilliard’s contentions for 
education may not be actualized because our schools’ focus is narrowed to focus on 
standardized achievement and consumerism.  
Future Research 
 
More research is needed to continue exploring the literature that Dr. Hilliard has 
left as guidelines for us to use as we educate our children and ourselves. Further research 
should broaden the scope of the literature reviewed as part of the analysis. In this study, I 
investigated Dr. Hilliard’s conceptualization of African education and socialization; his 
contentions regarding the responsibility of African teachers and teacher education 
programs; and my own African identity transformation; however, there is a need for more 
research to be done in each of these areas. Research is needed that further explores how 
others conceptualize African socialization and education. In addition, research is needed 
that explores the classrooms and transformation of teachers who identify as African. 
Some questions to be explored might include: What unique characteristics do these 
teachers bring to the classroom? How do teachers make connections between their 
African identities and empowering students? How do African teachers employ critical 
pedagogy in their classrooms? Further, research is needed that explores teacher education 
programs that infuse inter/multicultural components for pre-service teachers. Specifically, 
research is needed that determines how strategic, continued immersion in 
inter/multicultural experiences impacts pre-service teachers conceptions of themselves 
and their students. 
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In this study, I provided a scholarly and personal example of how Dr. Hilliard 
impacted me, but I am sure that my story is one of many. As the acknowledgements on 
Legacy.com® demonstrate, Dr. Hilliard had an impact on individuals across the globe. 
Therefore, other research might focus on how Dr. Hilliard impacted others that knew him 
longer and had more interactions with him. These stories may add to the literature on 
racial and ethnic identity development as it may encourage others who write their stories 
to explore significant moments that shaped African identities.    
Conclusion 
 
At 33 I feel that I am just beginning to learn, to be truly educated. Dr. Hilliard’s 
work has guided my path as I have struggled with identity and trying to find my way to 
my African-ness. I am still exploring and growing. This work is a recipe of one part 
qualitative content analysis; one part autoethnographic exploration; and two parts 
exhaustion and tears. Although I have tried to pinpoint specific experiences that have 
contributed to my African identity, I have noticed over the last few years that the more I 
know, the more aware I am of the significance of the experience. Thus, I could not 
include them all. I have highlighted those that have stood out and hope they provide a 
glimpse into how I came to know who I am instead of merely what I am. Yet, I feel that 
there is still much more to this story that I cannot tell. “There are just some things that 
one cannot articulate, not even with oneself. They are too personal, precious, and fragile 
to expose the light of reason, science, and examination” (Klinker & Todd, 2007, p. 172). 
An autoethnography is, indeed, “easier said than done” (Wall, 2006).  
The heart is what is judged against MAAT. In ancient Egyptian mummification 
practices, all but one of the organs was removed from the deceased person. The 
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remaining organ was the heart. It was believed that the heart encompassed the essence of 
the person and, upon entering the after life, the person would be judged by his or her 
heart. The heart is what is judged against MAAT. In other words, the heart encompassed 
all that MAAT represents - truth, justice, righteousness, order, harmony, balance, and 
reciprocity – and the Divine Creator would judge individuals based on the extent to 
which he or she embodied MAAT. Dr. Hilliard has been judged against MAAT; and I am 
certain that the Creator is satisfied.  
**** 
Authoethnographies… 
are highly personalized accounts 
that draw upon the experience of the author/researcher 
for the purposes of extending sociological understanding.  
(Sparkes, 2000, p. 21) 
 
With this text, I have been faced with a daunting task. While Delamont (2007), 
Atkinson (2006), and others have suggested that autoethnography cannot be analytical, I 
have attempted to produce an autoethnographic work that is analytical…and 
evocative…and experiential. I have grappled with concerns of representation, 
legitimation, and data quality (Wall, 2006). In the face of autoethnographic doubt 
imposed by others, I have turned to my closest qualitative allies for support, only to find 
the similar dissension there. Autoethno-what? I have struggled inwardly to convince 
myself that autoethnography is not self-indulgent; I have fought to make others 
understand how the personal data collected can be used (with other data) to generate 
theory; I have read and re-read debates regarding the authenticity of this type of work; 
and I have tried to think of answers to every question that may be thrown at me to 
challenge this work and its results. At the end of it all, I can still hear the whispers and 
see the “so what” looks on the faces of some readers. I imagine that some might say me 
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(or at least want to): So what you had a personal transformation. So what you consider 
yourself “authentically” African. So what does this mean to me? So what does this mean 
to education? So what am I to make of the quality of this work? So what? My response to 
the “so whats” would have to be similar to that of St. Pierre (1997), who wrote: 
In the end, you must take me at my word, and whether and how you do that is 
undoubtedly beyond my control. I will give it my best, since I care immeasurably 
for […] this study. I find my own [quality] when I write and cry and then write 
some more. As the bones of my soul break ground for my intellect, I push through 
into spaces of understanding I did not particularly want to occupy. Why do the 
tears come? My posture as academic researcher and writer is jolted and deflated 
and displaced by connections and thoughts and folds erased from my awareness 
until they are worded. (p. 181) 
 
This is the only response I have. I can only ask that readers take me at my word 
and understand that this work is a work of passion, endurance, and transformation. It is 
personal and political, analytical and evocative. The painstakingly high standards I placed 
on myself and my writing have shaped this text. Often, one paragraph took as long as 
four hours, typing and reading and deleting and cutting and pasting and typing again. 
Voila! It was done. It was perfect. I loved it. Then it came. So what? I need you to be 
more analytical. And I was back there again. Back to my writing and back to facing “the 
fear which skulks among my own identity relays and flushes my attachments which 
furtively dodge analytical attention” (St. Pierre, 1997, p. 181). Including 
autoethnographic reflection has challenged every part of my being; however, I have 
remained committed to the challenge and to respecting the work, the writing. And in 
those characteristics is where its quality is found.
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APPENDIX A 
 
Research Questions and Corresponding Data  
Research Question Data to be Collected/Utilized 
 
1. How does Dr. Hilliard 
conceptualize African socialization 
in his work? 
 
Free Your Mind, Return to the Source: 
African Origins of Civilization (1978) 
“Kemetic Concepts in Education” (1984) 
The Maroon Within Us: Selected Essays on 
African American Community Socialization 
(1996) 
SBA: Reawakening the African Mind 
(1997) 
“Race, Identity, Hegemony, and Education: 
What do we need to know now?” (1999) 
African Power: Affirming African 
Indigenous Socialization in the Face of the 
Culture Wars (2002) 
 
2. According to Dr. Hilliard’s work, 
what is the relationship between 
African socialization and 
education? 
 
Free Your Mind, Return to the Source: 
African Origins of Civilization (1978) 
“Kemetic Concepts in Education” (1984) 
The Maroon Within Us: Selected Essays on 
African American Community Socialization 
(1996) 
SBA: Reawakening the African Mind 
(1997) 
“Race, Identity, Hegemony, and Education: 
What do we need to know now?” (1999) 
African Power: Affirming African 
Indigenous Socialization in the Face of the 
Culture Wars (2002) 
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3. How has collecting data for this 
study contributed to my 
identification as an African? 
 
Fieldnotes 
Fieldletters 
 
 
4. What experiences helped to shape 
my African epistemology?  
 
Memory data 
Original poetry, essays 
 
 235 
APPENDIX B 
 
 
Interview Questions 
 
Questions for Dr. Hilliard 
 
1. What initially prompted you interest in Ancient African civilizations? 
2. How did you first begin your work with the study of Ancient African 
civilizations? 
3. Please describe your involvement with the Association for the Study of Classical 
African Civilizations (ASCAC).  
4. What is the goal of the ASCAC’s study tours to Africa? 
5. How do you feel the study of Ancient African civilizations can be utilized in 
education? 
6. What is the relationship between African socialization and education?  
 
Questions for other participants: 
 
1. How long have you been acquainted with Dr. Hilliard and his work? 
2. In what capacity have you worked with Dr. Hilliard? 
3. Describe Dr. Hilliard’s contributions to the study of Ancient African civilizations. 
4. Have your interests in Ancient African civilizations been influenced by Dr. 
Hilliard, if so how? 
5. How do you feel the study of Ancient African civilizations can be used in 
education? 
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Partial Bibliography of Dr. Hilliard’s Work  
 
1967 Hilliard, A. G., III. (1967). Cross cultural teaching. Journal of Teacher 
Education, 18, 32-35.  
1973 Hilliard, A. G., III. (1973). The intellectual strengths of black children and 
adolescents: A challenge to pseudo science. 
1974 Hilliard, A. G., III. (1974). Imperatives for intercultural teacher education 
abroad. In W. G. Thomas (Ed.), American education abroad (pp. 153-
160). New York: Macmillan.  
1974 Hilliard, A. G., III. (1974). A helping experience in African education: 
Implications for cross-cultural work. Journal of Non-White Concerns in 
Personnel and Guidance, 2, 133-144.  
1974 Hilliard, A. G., III. (1974). The special educator: Special responses to 
special concerns.  
1974 Hilliard, A. G., III. (1974). Restructuring teacher education for 
multicultural imperatives. In W. A. Hunter (Ed.), Multicultural education 
through competency based teacher education (pp. 40-55). Washington, 
DC: American Association of Colleges for Teacher Education.  
1974 Hilliard, A. G., III. (1974). The intellectual strengths of black children and 
adolescents: A challenge to pseudoscience. Journal of Non-White 
Concerns in Personnel and Guidance, 2, 178-188. 
1974 Hilliard, A. G., III. (1974). Moving from abstract to functional teacher 
education: Pruning and planning. In B. Spodek (Ed.), Teacher education 
of the teacher, by the teacher, for the child (pp. 7-23). Washington, DC: 
National Association for the Education of Young Children.  
1975 Hilliard, A. G., III. (1975). Motivating oneself to learn and teach in a 
nonsexist way. Journal of Teacher Education, 26, 310-312. 
237 
 
1975 Hilliard, A. G., III. (1975). The strengths and weaknesses of cognitive 
tests for young children. In J. D. Andrews (Ed.), One child indivisible (pp. 
17-33). Washington, DC: National Association for the Education of 
Young Children.  
1976 Hilliard, A. G., III. (1976). Alternative to IQ testing: An approach to the 
identification of gifted “minority” children. Final Report, Special 
Education Support Unit. Sacramento, CA: California State Department of 
Education (ERIC Document Reproduction Service ED 147 009).  
1976 Hilliard, A. G., III. (1976). The education of “inner-city” children. In R. C. 
Granger & J. C. Young (Eds.), Demythologizing the inner-city child (pp. 
15-24). Washington, DC: National Association for the Education of 
Young Children. 
1976 Hilliard, A. G., III. (1976). A review of Leon Kamin’s the science and 
politics of I. Q. Journal of Black Psychology, 2, 64-74.  
1977  Hilliard, A. G., III. (1977). Adapting assessment procedures: the black 
child. (ERIC Document Reproduction Service No. ED 145 957).  
1977 Hilliard, A. G., III. (1977). The predictive validity of norm-referenced 
standardized tests: Piaget or Binet? Negro Educational Review, 28, 189-
201. 
1977 Hilliard, A. G., III. (1977). Intellectual strengths of minority children. In 
D. E. Cross, G. C. Baker, & L. J. Stiles (Eds.), Teaching in a multicultural 
society (pp. 97-120). New York: The Free Press.  
1978 Hilliard, A. G., III. (1978). Viewpoint. How should we assess children’s 
social competence? Young Children, 33, 12-30.  
1978 Hilliard, A. G., III.  "The Egyptian Mystery System, Greek Philosophy 
and Dr. George G.M. James." Uraeus 1, No. 2 (1978): 46-48. 
1978 Hilliard, A. G., III.  Free Your Mind, Return to the Source: The African 
Origin of Civilization. San Francisco: Urban Institute for Human 
Services, 1978. 
1978 Hilliard, A. G., III. (1978). Equal educational opportunity and quality 
education. Anthropology and Education Quarterly, 9, 110-126. 
1978 Hilliard, A. G., III. (1978). Anatomy and dynamics of oppression. Address 
delivered at the National Conference on Human Relations in Education 
(1st, Minneapolis, Minnesota, June 20, 1978) 
238 
 
1978 Hilliard, A. G., III. (1978). The future of follow-through. (ERIC 
Document Reproduction Service No. ED 255 284).  
1978 Hilliard, A. G., III. (1978). Straight talk about school desegregation 
problems. Theory Into Practice, 17, 100-106.  
1979 Hilliard, A. G., III. (1979). Standardization and cultural bias impediments 
to the scientific study and validation of “intelligence.” Journal of 
Research and Development in Education, 12, 47-58.  
1979 Hilliard, A. G., III. (1979). Behavioral criteria in research and the study of 
racism: Performing the jackal function (Part I). 
1979 Hilliard, A. G., III. (1979). Behavioral criteria in research and the study of 
racism: Performing the jackal function (Part II). 
1979 Hilliard, A. G., III. (1979). The ideology of intelligence and I.Q. magic in 
education.  
1979 Hilliard, A. G., III. (1979). The pedagogy of success. In S. Sunderlin 
(Ed.), The most enabling environment: Education is for all children (pp. 
45-52). Washington, DC: Association for Childhood Education 
International. 
1979 Hilliard, A. G., III. (1979). Teacher education and mainstreaming in 1985: 
A mixed preview. Teacher Education and Special Education, 2, 11-13.  
1980 Hilliard, A. G., III. (1980). Commentary in L. J. Schweinhart & D. P. 
Weikart, Young children grow up: The effects of the Perry Preschool 
Program on youths through age 15 (pp. 105-108). Ypsilanti, MI: 
High/Scope.  
1980 Hilliard, A. G., III. (1980). Language, culture, and assessment.   
1980 Hilliard, A. G., III. (1980). Educational assessment: presumed intelligent 
until proven otherwise. Journal of School Health, 50, 256-258.  
1980 Hilliard, A. G., III. (1980). The changing black teacher and diminishing 
opportunities for black teachers.  
1980 Hilliard, A. G., III. (1980). Cultural diversity and special education. 
Exceptional Children, 46, 584-588. 
1981 Hilliard, A. G., III. (1981). Behavioral criteria in research and the study of 
racism: Performing the jackal function (Final Report).  
239 
 
1981 Hilliard, A. G., III. (1981). “Non-discriminatory” testing of African-
American children. Paper presented at the National Conference of the 
Council for Exceptional Children, New Orleans, LA. (ERIC Document 
Reproduction Service ED 215 459).  
1981 Hilliard, A. G., III. (1981). Responding or leading in teacher education. 
Journal of Teacher Education, 32, 13-14. 
1981 Hilliard, A. G., III. (1981). Sociopolitical implications of minimum 
competency testing. In J. H. Neel & S. W. Goldwasser (Eds.), Minimum 
competency education: Issues, methodology, and policy for local school 
systems (pp. 86-106). Atlanta, GA: Georgia State University.  
1981 Hilliard, A. G., III. (1981). I. Q. thinking as catechism: Ethnic and cultural 
bias or invalid science? Black Books Bulletin, 7, 99-112.   
1981 Hilliard, A. G., III. (1981). Standardized testing and non-standard 
populations. The Generator, 2, 13-27.  
1982 Hilliard, A. G., III. (1982). Culture, treatment, and belief as variables in 
educational research and evaluation. Georgia Educational Researcher, 1, 
8-13. 
1982 Hilliard, A. G., III. (1982). In ‘loco parents’ or retrieving responsibility. 
National Black Child Development Newsletter. (Reprinted in The maroon 
within us: Selected essays on African American community socialization, 
pp. 71-73, by A. G. Hilliard, 1995, Baltimore: Black Classic Press).  
1982 Hilliard, A. G., III. (1982). Leadership for effective school procedures. In 
D. G. Wallace (Ed.), Developing basic skills programs in secondary 
schools (pp. 117-126). Washington, DC: Association for Supervision and 
Curriculum Development.  
1982 Hilliard, A. G., III. (1982). Basic Family Bibliography on African and 
African-American History and Culture. Return to the Source 1, No. 4 
(1982): 13. 
1982 Hilliard, A. G., III. (1982). Strengths: African-American children and 
families. Paper presented at the annual Catherine Molony Memorial 
Lecture, City University of New York, New York (ERIC Document 
Reproduction Service No. ED 224 567).  
1982 Hilliard, A. G., III. (1982). The learning potential assessment device and 
instrumental enrichment as a paradigm shift. Paper presented at the annual 
meeting of the American Educational Research Association, New York. 
(ERIC Document Reproduction Service No. ED 223 674).  
240 
 
1983 Hilliard, A. G., III. (1983). In memoriam, 1982: A tribute to Dr. Robert A. 
Thornton. Journal of Negro History, 68, 142-143.  
1983 Hilliard, A. G., III. (1983). IQ and the court: Larry P. vs Wilson Riles and 
PASE vs Hannon. Journal of Black Psychology, 10, 1-18.  
1983 Hilliard, A. G., III. (1983). Psychological factors associated with language 
in the education of the African-American child. Journal of Negro 
Education, 52, 24-34. 
1983 Hilliard, A. G., III. (1983). The maroon within us: The lessons of Africa 
for the parenting and education of African American children. Journal of 
Black Studies, 11, 14-22.  
1984 Hilliard, A. G., III. (1984). IQ testing as the emperor’s new clothes: A 
critique of Jensen’s Bias in Mental Testing. In C. R. Reynolds & R. T. 
Brown (Eds.) Perspectives on Bias in Mental Testing (pp. 139-170). New 
York: Plenum.  
1984 Hilliard, A. G., III.  (1984). Kemetic concepts in education. In I. Van 
Sertima (Ed.), Nile Valley civilization: Proceedings of the Nile Valley 
Conference, Atlanta, GA. Journal of African Civilizations, 6, 153-162. 
1984 Hilliard, A. G., III. (1984). Historical perspectives on black families.  
1984 Hilliard, A. G., III. (1984). The schools’ response to youth unemployment. 
Education and Urban Society, 16, 354-359.  
1984 Hilliard, A. G., III. (1984). Democratizing the common school in a 
multicultural society. Education and Urban Society, 16, 262-273. 
1984 Hilliard, A. G., III. (1984). Democracy in evaluation: The evolution of an 
art-science context. In P. L. Horsord (Ed.), Using what we know about 
teaching (pp. 113-130). Alexandria, VA: Association for Supervision and 
Curriculum Development. 
1984 Hilliard, A. G., III. (1984). Dr. ET as African centered transformer. Fanon 
Center Journal, 2. (Reprinted in The maroon within us: Selected essays on 
African American community socialization, pp. 74-82, by A. G. Hilliard, 
1995, Baltimore: Black Classic Press). 
1984 Hilliard, A. G., III. (1984). Historical perspective on black families. Paper 
presented at the National Urban League/National Association for the 
Advancement of Colored People Summit Conference on the Black Family, 
Nashville, TN. (ERIC Document Reproduction Service No. ED 269 482).  
241 
 
1984 Hilliard, A. G., III. (1984). Saving our children. Paper presented at the 
national Alliance of Black School Educators Annual Meeting, Cleveland, 
OH. (Reprinted in The maroon within us: Selected essays on African 
American community socialization, pp. 103-116, by A. G. Hilliard, 1995, 
Baltimore: Black Classic Press). 
1985 Hilliard, A. G., III. (1985). A framework for focused counseling on the 
African-American man. Journal of Non-White Concerns in Personnel and 
Guidance, 13, 43-87. 
1985 Hilliard, A. G., III. (1985). Multicultural dimensions to counseling and 
human development in an age of technology. Journal of Non-White 
concerns in Personnel Guidance, 13, 17-27. 
1985 Hilliard, A. G., III.  Afterword to the Wonderful Ethiopians of the Ancient 
Cushite Empire, by Drusilla Dunjee Houston. Baltimore: Black Classic 
Press, 1985. 
1985 Hilliard, A. G., III.  "Blacks in Antiquity: A Review." African Presence in 
Early Europe. Edited by Ivan Van Sertima. New Brunswick: Journal of 
African Civilizations, 1985: 90-95. 
1985 Hilliard, A. G., III. (1984). Response to cultural consensus. Teacher 
Education, 36, 37-38. 
1985 Hilliard, A. G., III.  Introduction to Stolen Legacy, by George G.M. 
James. San Francisco: Julian Richardson Associates, 1985. 
1985 Hilliard, A. G., III. (1985). Information for excellence and equity in 
education. In Invited Papers: Elementary/Secondary Education Data 
Redesign Project. (ERIC Document Reproduction Service No. ED 272 
553).  
1986 Hilliard, A. G., III.  Foreword to Golden Names for a Golden People: 
African and Arabic Names, by Nia Damali. Atlanta: Blackwood Press, 
1986. 
1986 Hilliard, A. G., III.  (1986). Golden names for sun people for light and life. 
In N. Damali (Ed.), Golden Names for a Golden People: African and 
Arabic Names, Atlanta: Blackwood Press. 
1986 Hilliard, A. G., III.  (1986). Pedagogy in Ancient Kemet. In M. Karenga& 
J. H. Carruthers (Eds.), Kemet and the African Worldview: Research, 
Rescue and Restoration (pp. 131-148). Los Angeles: University of 
Sankore Press. 
242 
 
1986 Hilliard, A. G., III.  The Cultural Unity of Black Africa: The Domains of 
Patriarchy and of Matriarchy in Classical Antiquity." Great African 
Thinkers. Vol. 1, Cheikh Anta Diop. Edited by Ivan Van Sertima and Larry 
Obadele Williams. New Brunswick: Journal of African Civilizations, 
1986: 102-109. 
1986 Hilliard, A. G., III. (1986). From hurdles to standards of quality in teacher 
testing. Journal of Negro Education, 55, 304-315. 
1986 Hilliard, A. G., III. (1987). Free your mind: Return to the source, African 
origins. Video documentary of the history of ancient Kemet (Egypt). 
Atlanta, GA: Waset Educational Productions.  
1987 Hilliard, A. G., III. (1987). The ideology of intelligence and I.Q. magic in 
education. Negro Educational Review, 38, 136-145. 
1987 Hilliard, A. G., III. (1987). The learning potential assessment device and 
instrumental enrichment as a paradigm shift. Negro Educational Review, 
38, 200-208. 
1987 Hilliard, A. G., III. (1987). Introduction: Guest Editor. Negro Educational 
Review, 38, 40-44. 
1987 Hilliard, A. G., III. (1987). Book reviews: Critical pedagogy and cultural 
power. Educational Leadership, 45, 86.  
1988 Hilliard, A. G., III. (1988). Reintegration for education: Black community 
involvement with black students in schools. Urban League Review, 11, 
201-208. 
1988 Hilliard, A. G., III. (1988). Conceptual confusion and the persistence of 
group oppression through education. Equity and Excellence, 24, 36-43. 
1988 Hilliard, A. G., III. (1988). Socializing our children for the resurrection of 
African people. Paper presented at the National Black Child Development 
Institute, Detroit. (Reprinted in The maroon within us: Selected essays on 
African American community socialization, pp 128-141, by A. G. Hilliard, 
1995, Baltimore: Black Classic Press).  
1988 Hilliard, A. G., III. (1988). Promoting African-American student 
achievement. In Councild of chief State School Officers (Ed.), 
School/college collaboration: Teaching at-risk youth: Conference 
proceedings (pp. 69-79). Washington, DC: Council of Chief State School 
Officers.  
243 
 
1989 Hilliard, A. G., III. (1989). Cultural styles in teaching and learning. The 
Education Digest, 55, 21-23.  
1989 Hilliard, A. G., III. (1989). Public support for successful instructional 
practices for at-risk students. In Council of Chief State School Officers 
(Ed.), School success for students at risk (pp. 195-208). Orlando, FL: 
Harcourt, Brace, Jovanich. (ERIC Document Reproduction Service No. 
ED 313 464).  
1989 Hilliard, A. G., III.  Introduction to From the Browder File, by Anthony T. 
Browder. Washington, D.C.: Institute of Karmic Guidance, 1989. 
1989 Hilliard, A. G., III.  "Kemetic (Egyptian) Historical Revision: Implications 
for Cross Cultural Evaluation and Research in Education." Evaluation 
Practice 10, No. 2 (1989): 7-23. 
1989 Hilliard, Asa. G.  "Waset, The Eye of Ra and the Abode of Maat: The 
Pinnacle of Black Leadership in the Ancient World." Egypt Revisited. Rev. 
ed. Edited by Ivan Van Sertima. New Brunswick: Journal of African 
Civilizations, 1989: 211-38. 
1989 Hilliard, A. G., III. (1989). Back to Binet: the case aginst the use of IQ 
tests in the schools. Diagnostique, 14, 125-135.  
1989 Hilliard, A. G., III. (1989). Teachers and cultural styles in a pluralistic 
society. NEA Today, 7, 65-69.  
1990 Hilliard, A. G., III. (1990). Back to Binet: the case aginst the use of IQ 
tests in the schools. Contemporary Education, 61, 184-189.  
1990 Hilliard, A. G., III.  "Ancient Africa's Contribution to Science and 
Technology." NSBE: National Society of Black Engineers Magazine 1, 
No. 2 (1990): 72-75. 
1990 Hilliard, A. G., III. (1990). Fabrication: The politics and sociology of 
knowledge in the study of ancient Kemet (Egypt) and the Greek and 
Roman world. Paper presented at the conference on Martin Bernal’s Black 
Athena, Temple University. (Reprinted in The maroon within us: Selected 
essays on African American community socialization, pp. 178-193, by A. 
G. Hilliard, 1995, Baltimore: Black Classic Press).  
1990 Hilliard, A. G. III. (1990). Limitations of current academic achievement 
measures. In K. Lomotey (Ed.), Going to school: the African-American 
experience (pp. 135-142). Albany, NY: State University of New York 
Press. 
244 
 
1990 Hilliard, A. G. III. (1990). Misunderstanding and testing intelligence. In 
G. I. Goodlad & P. Keating (Eds.), Access to knowledge: An agenda for 
our nation’s schools (pp. 145-157). New York: College Board 
Publications.  
1990 Hilliard, A. G. III. (1990). Secrecy in testing: The social costs from an 
equity perspective. In J. Schwartz & K. A. Viator (Eds.), The prices of 
secrecy: the social, intellectual, and psychological costs of current 
assessment practices (pp. 11-17). Educational Technology Center: 
Harvard Graduate School of Education.  
1991 Hilliard, A. G., III. (1991). Do we have the will to educate all children? 
Educational Leadership, 49, 31-36. 
1991 Hilliard, A. G., III. (1991). Postscript: Waking the students up. Social 
Policy, 21, 78-79.  
1991 Hilliard, A. G. III. (1991). Equity, access, and segregation. In S. L. Kagan 
(Ed.), The care and education of America’s small children: Obstacles and 
opportunities. Ninetieth Yearbook of the National Society for the Study of 
Education, Part 1 (pp. 199-213). Chicago: University of Chicago Press.  
1991 Hilliard, A. G. III. (1991). High risk adolescent behavior in racial/ethnic 
minority populations: Antecedent conditions. Paper prepared for the 
National Council of the National Academy of Sciences, Commission on 
Behavioral and Social Sciences and Education, Committee on Child 
development and Public Policy, Panel on High Risk Youth.  
1991  Hilliard, A. G. III. (1991). Multi-cultural perspectives and school reform. 
NAMTA Journal, 16, 171-184. 
1991 Hilliard, A. G. III. (1991). Reflections on people and pedagogy. In D. L. 
Burleson (Ed.), Reflections: Personal essays by 33 distinguished educators 
(pp. 213-218). Bloomington, IN: Phi Delta Kappa. 
1991 Hilliard, A. G., III.  Foreword to Kemet and Other Ancient African 
Civilizations: Selected References, compiled by Vivian Verdell Gordon. 
Chicago: Third World Press, 1991. 
1991 Hilliard, A. G., III.  "The Meaning of KMT (Ancient Egyptian) History for 
Contemporary African-American Experience, Part II" Color 1, No. 2 
(1991): 10-13. 
1991 Hilliard, A. G., III.  A Selected Bibliography (Classified) and Outline on 
African-American History from Ancient Times to the Present: A Resource 
Packet. Rev. ed. Atlanta: Hilliard, 1991. 
245 
 
1991 Hilliard, A. G., III. (1991). Why we must pluralize the curriculum. 
Educational Leadership, 49, 12-16. 
 
1991 Hilliard, A. G. III. (1991). Cultural pluralism in education. In D. 
Dickenson (Ed.), Creating the future: Perspectives on educational change 
(pp. 96-99). Ashton Clinton, England: Accelerated Learning Systems.  
 
1992 Hilliard, A. G. III. (1992). Ancient contributions to child care and early 
education (prior to A.D. 1750): African influences. In L. R. Williams & D. 
P. Fromberg (Eds.), Encyclopedia of early childhood education (pp. 10-
11). New York: Garland.  
1992 Hilliard, A. G., III.  "The Meaning of KMT (Ancient Egyptian) History for 
Contemporary African-American Experience." Phylon 49, Nos. 1-2 
(1992): 10-22. 
1992 Hilliard, A. G. III. (1992). The pitfalls and promises of special education 
practice. Exceptional Children, 59, 168-172.  
1992 Hilliard, A. G., III. (1992). Behavioral style, culture, and teaching and 
learning. Journal of Negro Education, 61, 370-377. 
1993 Hilliard, A. G., III.  Bringing Maat, Destroying Isfet: The African and 
African Diasporan Presence in the Study of Ancient Kmt. Atlanta: 
Hilliard, 1993. 
1993 Hilliard, A. G., III.  Fifty Plus Essential References on the History of 
African People. Baltimore: Black Classic Press, 1993. 
1993 Hilliard, A. G. III. (1993). The black deaf experience: Excellence and 
equity. In G. B. Anderson & D. Watson (Eds.), The black deaf experience: 
Excellence and equity: Selected proceeding of a national conference, 
March 12-14, 1992, Decatur, GA (pp. 1-28). Little Rock, AR: University 
of Arkansas Rehabilitation Research and Training Center for Persons Who 
Are Deaf or Hard of Hearing.  
1993 Hilliard, A. G. III. (1993). Choice, race, and the truthful curriculum. 
Multicultural Education, 1, 12-14.  
1993 Hilliard, A. G. III. (1993). Minority students and mathematics. In D. 
Jarmul (Ed.), Headline news: Science views II (pp. 22-24). Washington, 
DC: National Academy Press.  
1993 Hilliard, A. G. III. (1993). Thinking skills and students placed at greatest 
risk in the educational system. In Restructuring learning: 1990 summer 
institute papers and recommendations by the Council of Chief State 
246 
 
School Officers. Washington, DC: Council of Chief State School Officers. 
(ERIC Document Reproduction Service No. ED 370 243). 
1994 Hilliard, A. G., III.  "Bringing Maat, Destroying Isfet: The African and 
African Diasporan Presence in the Study of Ancient Kmt." Egypt: Child of 
Africa. Edited by Ivan Van Sertima. New Brunswick: Journal of African 
Civilizations, 1994: 127-47. 
1994 Hilliard, A. G., III. (1994). What good is this thing called intelligence and 
why bother to measure it? Journal of Black Psychology, 20, 430-444. 
1995 Hilliard, A. G., III.  The Maroon Within Us. Baltimore: Black Classic 
Press. 
1995 Hilliard, A. G. III. (1995). Ideology of I.Q. In A. G. Hilliard (Ed.), Testing 
African American students: Special re-issue of the Negro Educational 
Review (2nd ed. pp. 111-120). Chicago: Third World Press.  
1995 Hilliard, A. G. III. (1995). The learning potential assessment device and 
instrumental enrichment as a paradigm shift. In A. G. Hilliard (Ed.), 
Testing African American students: Special re-issue of the Negro 
Educational Review (2nd ed. pp. 175-184). Chicago: Third World Press.  
 
1995 Hilliard, A. G., III. (1995). Teacher education from an African American 
perspective.  
1996 Hilliard, A. G., III. (1996). Maintaining the Montessori metaphor: What 
every child wants and needs. NAMTA Journal, 21, 108-125. 
1996 Hilliard, A. G., III. (1996). Into the vortex: Support for public education 
goes on a downward spiral. TECHNOS, 5, 12-13. 
1997 Hilliard, A. G., III. (1997). The structure of valid staff development. 
Journal of Staff Development, 18, 28-34.  
1998 Hilliard, A. G., III.  SBA: The Reawakening of the African Mind. 
Foreword by Wade W. Nobles. Gainesville, FL: Makare Publishing 
Company. 
1998 Hilliard, A. G., III. (1998). To touch the spirit of the child: A multicultural 
perspective. NAMTA Journal, 23, 122-138. 
247 
 
1999 Hilliard, A. G., III. (1999). Colloquium on student achievement in 
multicultural school districts: Keynote address. Equity & Excellence in 
Education, 32, 79-86. 
2000 Hilliard, A. G., III. (2000). Cultural AIDS: The scourge of the African 
world. Retrieved from 
http://www.mochasuite.com/Stories/already_details.asp?ID=173. 
 
2000 Hilliard, A. G., III. (2000). Excellence in education versus high-stakes 
standardized testing. Journal of Teacher Education, 51, 293-304.   
2002 Hilliard, A. G., III. (2002). African power: Affirming African indigenous 
socialization in the face of the culture wars. Gainesville, FL: Makare 
Publishing Company.  
2003 Hilliard, A. G., III. (2003). Assessment equity in a multicultural society: 
Assessment and instructional validity in a culturally plural world.  
 
230 
 
 
Works by Asa G. Hilliard in Collaboration with Others 
 
1978 Hilliard, A. G., & Windsor, K. (1978). I’m back!!! Children’s social 
behavior: Assessment considerations and criteria. (Head Start profiles of 
program effects on children.)  
1983 Hilliard, Asa G., Larry Obadele Williams, Nancy Harris, and Charlyn 
Harper-Bolton, comps. From Ancient Africa to African-Americans Today. 
Portland: Portland Public Schools, 1983. 
1987 Hilliard, Asa G., Larry Obadele Williams, and Nia Damali, eds.  The 
Teachings of Ptahhotep: The Oldest Book in the World. Atlanta: 
Blackwood, 1987. 
1990 Hilliard, Asa G., Lucretia Payton-Stewart, and Larry Obadele Williams, 
eds. Infusion of African and African-American Content in the School 
Curriculum: Proceedings of the First National Conference, October 1989. 
Morriston: Aaron Press, 1990. 
1990 Pine, G. & Hilliard, A. G., III. (1990). Rx for racism: Imperatives for 
America’s schools. Phi Delta Kappan, 71, 593-600. 
1992 Hilliard, Asa G., and Larry Obadele Williams. The Struggle to Bring True 
African History Into Being. Los Angeles: Association for the Study of 
Classical African Civilizations, 1992. 
2000 Levine, D. U., Cooper, E. J., & Hilliard, A. G., III. (2000). National Urban 
Alliance professional development model for improving achievement in 
the context of effective schools research. Journal of Negro Education, 69, 
305-322. 
2002 Theresa Perry, Claude Steele, and Asa Hilliard.Young, Gifted, and Black.  
Beacon Press February 2002. 
  
 
 
